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Prologue 


THE yoga of devotion (bhakti-yoga) lays a great deal of 
importance on the japa (the repeated utterance — silent, 
whispering or vocal — of the name of God), which appeals 
to the religious persons. The Bhagavad-Gita has eulogized 
the japa. As a matter of fact, all religions hold similar 
opinions on the benefits obtained from the repeated 
utterance of God’s name. The philosophy related to bhakti- 
yoga is mostly dualistic in some sense or other. 


The yoga of the realization of the Reality (jūāna-yoga) 
uses the pranava-japa and the praņava-dhyāna as a ladder 
to ascend the steps to reach the summit. Philosophically 
speaking, the jñana-yoga is primarily non-dualistic. None 
the less, the orikara-japa plays a prominent role in the spiritual 
practices of non-dualism. 


The Patafijala-yoga of eight limbs, otherwise known as 
the astanga yoga or the raja-yoga, advocates the japa of the 
pranava, the om that designates I$vara (God). If properly 
done, the japa becomes dhyana, one of the higher limbs of 
the eightfold yoga. 


Mantra-japa is vitally important in Tantra. Although 
Tantra-Yoga is an important branch of yoga, a few realize 
that Tantra has anything to do with yoga. The Kundalint 
Yoga is an exclusive branch of Tantra. One can hardly 
separate hatha-yoga and Tantra. Bandhas, mudrās and nyāsas 
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are the contributions of Tantra-Yoga. A tāntrika can hardly 
achieve anything without the puraécarama japa. 
Notwithstanding these facts, any book on japa rarely deals 
with any tāntrika japa. 

It is heartening to note that yoga has been popularized 
throughout the world. Most yoga schools limit their activities 
to physical postures (yogāsanas), sometimes with a little 
addition of pranayama and meditation. Most yoga schools 
do not give much emphasis on the three higher limbs of the 
yogic practices, namely, dhāraņā, dhyana and samādhi. Yoga 
practices, for the improvement of physical health and for 
preventing and curing diseases, are not discredited here. 
At the same time, it is emphasized that the mental and the 
spiritual health can hardly be neglected. Further, it is to be 
noted that the primary goal of Yoga is spiritulization of 
oneself and that liberation (moksa) is to be sought by making 
Yoga a means. 


We have a conviction that the japa technique of Yoga is 
comparatively easier than the other ones. In spite of this 
fact, many yoga schools hardly give any importance to this 
technique. 


We went through the scanty number of yoga books on 
japa. À few of them are reasonably good and we have been 
immensely benefitted by them. Nevertheless, we have a 
feeling that a lacuna does exist and it is to be got over. And 
hence is this attempt to write this book. 


With regard to japa-yoga, our approach has been holistic 
and synthetic. Essentially, we are non-dualistic and 
monotheistic in a wider frame which binds diverse theories 
of dualism, polytheism and pantheism. We are firm and 
steadfast about the fact that Being is formless and a single 
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one only. At the same time, we do accept forms and 
multiplicity by accepting the phenomenon of manifestation 
from the Unmanifest and also by recognizing the 
psychological need of forms for avoiding abstractions and 
for better mental concretization. Thus, we have drawn no 
line of demarcation between yoga and tantra, Vedic and 
non-Vedic systems, dualism and non-dualism, form- 
worship and formless worship, devotion and knowledge, 
science and spirituality and the sundries. 


This book on japa-yoga has systemetized japas of diverse 
systems. It has elaborated the techniques in simplified- ways. 
It focuses on the methods of doing the japa. It is up to the 
reader to choose one or more of the techniques of japa for 
his/her adoption out of the cafetaria-presentation. 


The japa is usually regarded as a religious activity. We 
have not denied that. But we have philosophized it and 
that is the reason for short discourses here and there on 
different philosophical systems. As a religious activity, it is 
based on faith. As part of philosophy, it is based on 
rationality, logicality and analysis. We have leaned more 
on spirituality than on religion. 


It is hard for some people to accept the japa as a science. 
We do not agree with them. This book on japa-yoga has a 
lot of science, especially medical science with special 
reference to the treatment of diseases. Any reader can 
practise the japa methods and ascertain the benefits 
obtained. Any medical scientist may do experimentation 
on the efficacy of the japa-methods for preventing and 
curing diseases. It is hoped that doctors, in the future, may 
prescribe the japa-techniques in addition to their medical 
and/or surgical therapies. 
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The japa-sādhanā is partly subjective and partly esee. 

Objectivity which is a key-word in SO CULE 

experimentation may not wisely exclude this partial 
subjectivity while evaluating the experimental results. 


The Patafijala-yoga does recognize the importance of the 
japa. But many yoga schools hardly include japa in their 
teaching. We have tried to associate the japa with the yogic 
samyama — the dhāraņā, dhyana and samadhi, done 
together. We have used the japa technique to achieve the 
status of brāhmī-sthiti (stay in Brahman), as recommended 
by the Bhagavad-Gita. Japa, if sincerely and regularly 
practised, would be able to keep the body and mind healthy, 
to release the self (apparently bound ūtmā) from bondage, 
to spiritualize the person and finally to attain liberation (to 
become Brahman, the Pure Consciousness). 


We have designed the japa techniques for both bhukti 
(wordly fulfilment of benign types) and mukti (spiritual 
liberation). For the average person, it is wise to strike a 
balance. For a person who has already ascended many 
rungs of the spiritual ladder, makti may be the only goal 
and the japa, along with other spiritual methods, may be 
the means. 


The japa-yoga is simple in comparison with some of the 
other methods of yoga. A few methods other than the japa 
have also been associated with it. We hope, the readers 
will not only read this book, but also practise any of its 
techniques which they like most. If salvation is a far goal, 
mental peace should be a near one. And a tension-free, still 
and creative mind is not a small achievement. Om éantil 
$antih šāntih. 

Sep. 5, 2006 ; _ N.C. Panda 
(Acarya Saktipada) 
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Key to Transliteration 


VOWELS 

Ha ama gi šī vu wü 

(but) (palm) (it) (beet) (put) (pool) 

p Ve U ai ato ait au 

(rhythm) (play) (air) (toe) (loud) 

CONSONANTS 

Guttural @ ka w* kha T ga q gha ©- ña 
(skate) (blockhead) (gate) (ghost) (sing) 

Palatal q ca * cha wp ja NA jha J ña 
(chunk) (catch him) (john) (hedgehog) (bunch) 

Cerebral € fa ©* tha v da  €* dha UW na 
(start) (anthill) (dart) ^ (godhead) (under) 

Dental q fa U tha « da  &* dha T na 
(path) ^ (thunder) (that) (breathe) (numb) 

Labial U pa W* pha 4 ba  *" bha H ma 
(spin) (philosophy) (bin) (abhor) (much) 

Semi- a ya < ra ala “qo 

vowels (young) (drama) (luck) (vile) 

Sibilants T $a W sa Ws) ha 
(shove) (bushel) (so) (hum) 

Others 4 ksa A tra Ajia ww] Up 

(ksatriya) (trišūla) (jūānī) (play) 


gi C-)ih anusvāra (nasalisation of preceding vowel) like saritskrti 

a: visarga = h (aspiration of preceding vowel) like (pratah) 

S Avagraha consonant #'consonant (like:- ime ‘vasthita) 

Anusvara at the end of a line is presented by m (4) and not m 
* No exact English equivalents for these letters. 
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(a) Left spinal twist (b) Right spinal twist 


: Bhujangāsana 
: Ardha-salabhasana 


(a) Right (b) Left 
Salabhasana 

Pašcimottānāsana 

Kāma-mudrā 

Kantha-mudra 


: Nilakanthi-mudra 


Ākāšī-mudrā 
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Dhenu-mudrā 

Agrasparšī tādāsana 

Bhadrāsana 

Madhyabhedī-prāņāsana 

Prana-mudra 

Vayu-mudra 

Hasta-tanka-mudra 

Pada-tanka-mudra 

Pindada-mudra 

Kuja-mudra 

Sūrya-mudrā 

Kulīra (pādāgni)-mudrā 

Samāna-mudrā 

Samāna-nābhi mudrā 

Bahupadī-mudrā 

Kara-pāršva-mudrā 

(a) Mukulita (b) Ardha-mukulita (c) Vistārita 
Varuņa-mudrā (Jala-mudrā, Āpo-mudrā) 
Pavana-muktāsana 

(a) Right leg (b) Left leg (c) Both legs 
Prthvi-mudra 

Apāna-mudrā 

Upastha-mudrā 
Dvināda-pankaja-mudrā 

Parsni-mudra 

Tattva-mudra 

Klešahā-mudrā 

Nakha-vidirna-mudra 
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Theoretical Introduction to 
Japa-Yoga 


JAPA-YoGA is mainly a bhakti-yoga (the yoga of devotion). 
Believers in God, a fundamental, spiritual Being, who is 
the foundation of the entire universe (visvādhāra), its creator, 
sustainer and annihilator, and the all-controller (sarvesvara) 
are most likely to be benefitted by the japa-yoga. 
Steadfastness in faith with true, sincere love and respect 
for the fundamental Being is the primary prerequisite for 
this type of yoga. This sort of mental preparedness may be 
expressed by the Sanskrit word nisthā. 


It is not a fact that atheists (nāstikas) or doubters 
(sarišayavādins) or agnostics cannot be at all benefitted by 
the japa-yoga. Here it may be relevant to refer to a classical 
legend. Ratnakara was a robber. Circumstantially, he 
realized that he had to give up robbery and adopt a spiritual 
life. He sat in meditation, with Lord Rama's nāma-japa 
(nama = name; japa = repetition). Ratnakara could not utter 
the sacred name, Rama. He started with mara (meaning 
"corpse"). After many days of the repetition of this word, 
he automatically uttered Rama. He became the Holy Saint, 
Valmiki, the author of the Epic, the Ramayana. This legend 
clearly states that the transformation of a person is possible 
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and that the nāma-japa has the capacity to convert a die- 
hard atheist into a theist. 


The Meaning of the Term Japa-Yoga 


The Sanskrit word yoga has been derived from the verb- 
root Vyuj, meaning "the act of yoking, adding, joining, 
attaching, harnessing." Contextually, it means the act of 
yoking the mind and/or the self (ütmà) with God or the 
Super-Self (Paramātmā). The Sanskrit word japa has been 
derived from the verb-root /jap, meaning "to repetitively 
utter in a low voice; to mutter/whisper especially prayers 
or incantations; to pray in a low voice; to invoke or call 
upon in a low voice; to whisper repeatedly; to mutter 
prayers, repeating, in a murmuring tone, passages from a 
scripture or charms, spells or names of a deity." 


Japa-Yajfia, the Best One among Sacrifices 


The Sanskrit word yajfia has been derived from the verb 
root /yaj, meaning “to worship, adore, honour." The word 
yajfia is a comprehensive term which encompasses a variety 
of devotional rituals such as worship, devotion, prayer, 
oblation, offering. Any selfless action for the benefit of others 
and the welfare of God's creation is a sacrifice (The killing 
of animals, birds and human beings for offering to a deity, 
practised in some primitive cults is a superstition, a blind 
faith, a social evil and a heinous crime. It is sometimes 
wrongly termed as a sacrifice.). When the word sacrifice is 
used with reference to yajfia, it has the connotation of the 
Vedic oblation, sacred offering with love, devotion, altruism 
and self-denial. The Sanskrit word tyāga has some relevance, 
in meaning, to "sacrifice." When the word yajfia is used as 
"sacrifice" in general, it may carry the usual religious and 
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ritual meaning, or it may carry a secular meaning with 
reference to self-denial or self-abnegation for the welfare of 
others, for that of the society or of the whole universe. 


We come across the term japa-yajfia in the Bhagavad- 
Gītā.' Lord Srikrsna says to Arjuna: “I am the japa-yajfia 
among the yajūas.” This clearly shows that the japa-yajūa is 
the best among all forms of yajfias. The word yajñānām is 
the genitive plural of the word yajfia. Contextually, the Gita 
uses the word yajfia in a theistic context. It is obvious from 
this use that forms of yajfia are many. The best form of yajfía, 
according to the Gita, is japa-yajūa. 


Japa-Yoga in Yoga-Vedanta 


Patanjala Japa-Yoga 


Rsi Patafijali, in his aphorisms on his Yoga Philosophy, has 
recognised japa as a form of yoga? He emphasizes that one 
has to think of the meaning of the japa-mantra while 
mentally or verbally repeating the mantra? Simply 
mechanical repetition, without thinking of the meaning of 
the mantra, has little usefulness. 


Some Western medical research workers, while 
experimenting on mantra-japa done at the beginning of 
meditation, have substituted ori with monosyllables such 
as "one," "kat," "gab," "ku," et cetera, and have claimed 
that the yoga-practitioners have obtained equal success. For 
persons who do not have realization of the meaning of orit, 
they take it for granted that orit and "one" or any other 
meaningless monosyllable are equivalent for this purpose. 
It is, however, not a fact. The Western yoga-practitioners 
on whom research experiments were conducted 
mechanically accepted om, “one” and other monosyllables 
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and that the nāma-japa has the capacity to convert a die- 
hard atheist into a theist. 


The Meaning of the Term Japa-Yoga 


The Sanskrit word yoga has been derived from the verb- 
root Vyuj, meaning “the act of yoking, adding, joining, 
attaching, harnessing.” Contextually, it means the act of 
yoking the mind and/or the self (ātmā) with God or the 
Super-Self (Paramātmā). The Sanskrit word japa has been 
derived from the verb-root Vjap, meaning “to repetitively 
utter in a low voice; to mutter/whisper especially prayers 
or incantations; to pray in a low voice; to invoke or call 
upon in a low voice; to whisper repeatedly; to mutter 
prayers, repeating, in a murmuring tone, passages from a 
scripture or charms, spells or names of a deity." 


Japa-Yajífia, the Best One among Sacrifices 


The Sanskrit word yajfia has been derived from the verb 
root /jaj, meaning “to worship, adore, honour." The word 
yajña is a comprehensive term which encompasses a variety 
of devotional rituals such as worship, devotion, prayer, 
oblation, offering. Any selfless action for the benefit of others 
and the welfare of God's creation is a sacrifice (The killing 
of animals, birds and human beings for offering to a deity, 
practised in some primitive cults is a superstition, a blind 
faith, a social evil and a heinous crime. It is sometimes 
wrongly termed as a sacrifice.). When the word sacrifice is 
used with reference to yajña, it has the connotation of the 
Vedic oblation, sacred offering with love, devotion, altruism 
and self-denial. The Sanskrit word tyaga has some relevance, 
in meaning, to “sacrifice.” When the word yajfia is used as 
“sacrifice” in general, it may carry the usual religious and 
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ritual meaning, or it may carry a secular meaning with 
reference to self-denial or self-abnegation for the welfare of 
others, for that of the society or of the whole universe. 


We come across the term japa-yajfia in the Bhagavad- 
Gita.’ Lord Srikrsna says to Arjuna: “I am the japa-yajfia 
among the yajūas.” This clearly shows that the japa-yajfia is 
the best among all forms of yajfias. The word yajfianam is 
the genitive plural of the word yajña. Contextually, the Gita . 
uses the word yajfia in a theistic context. It is obvious from 
this use that forms of yajíía are many. The best form of yajfia, 
according to the Gita, is japa-yajūa. 


Japa-Yoga in Yoga-Vedanta 


Patafijala Japa-Yoga 


Rsi Patafijali, in his aphorisms on his Yoga Philosophy, has 
recognised japa as a form of yoga? He emphasizes that one 
has to think of the meaning of the japa-mantra while 
mentally or verbally repeating the mantra? Simply 
mechanical repetition, without thinking of the meaning of 
the mantra, has little usefulness. 


Some Western medical research workers, while 
experimenting on mantra-japa done at the beginning of 
meditation, have substituted ori! with monosyllables such 
as "one," “kat,” "gab," "ku," et cetera, and have claimed 
that the yoga-practitioners have obtained equal success. For 
persons who do not have realization of the meaning of orit, 
they take it for granted that ori and "one" or any other 
meaningless monosyllable are equivalent for this purpose. 
It is, however, not a fact. The Western yoga-practitioners 
on whom research experiments were conducted 
mechanically accepted orit, “one” and other monosyllables 
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as equivalents without pondering over the meaning of orit. 
Hence, was the non-difference in the effects produced by 
yoga. 

Some tāntrika mantras have mystical seed-syllables (bījas) 
that have apparently no meanings. The utterance of these 
seed-syllables, with proper pronunciation, however, 
produces profound effects. In such cases too, the referential 
meaning of the bija is to be pondered over. Here we cite 
some examples. The monosyllable bījas aim, šrīrt and kriri 
refer to Mother Sarasvati, Laksmi and Kali, respectively. 
The monosyllable bījas om, ham, yam, ram, vari and lam 
refer to the cakras ājñā, višuddhi, anāhata, maņipūra, 
svadhisthana and mūlādhāra, respectively. Patanjali's 
insistence on the reflection on the meaning of the mantra 
while doing japa has no exception. 


Patafijali'S aphorisms, antecedent to his reference to japa 
(PYD, 1.28), may be mentioned here. He generally accepts 
the metaphysics of Kapila's Sankhya. But, the former's 
philosophy is theistic whereas the latter's is atheistic 
(although not materialistic). Patanjali recommends a 
complete surrender to God (Isvara).* Isvara is designated 
by the pranava or om? If I$vara is vācya (nameable, 
predicable), His vācaka (name or designation) is om 
(otherwise called pranava). In the Yoga of Patanjali, japa is 
a form of yoga, and it is the repetitive utterance of orit, with 
meditative thought on its meaning. 


The Vedic and Vedantic Sanctification of Pranava 


The monosyllable om, the pranava and the udgitha are not 
different. The etymological meaning of the word pranava is 
indicative of its significance. Any Vedic mantra, at the time 
of fire sacrifice (agnihotra), is recited with om in the 
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beginning and svāhā in the end. No mantra is sanctified, if 
not begun with ori. The Chāndogya Upanisad has a number 
of references to the pranu or pranava, the onkara and the 
udgitha, which carry the same meaning.” The monosyllable 
om is the essence of the Vedas.? It is the pranu, the onkara 
and the udgitha.’ It is to be worshipped and to be meditated 
upon.” One is to take refuge in this monosyllable." It is 
mentioned elsewhere in this book that the inanimate world 
(macro and micro) is continually sounding om in a very 
subtle tone. This fact has been corroborated by the 
Upanisad.” The ajapā-japa is very important for a treatise 
like this on the japa-yoga. The Upanisad mentions that the 
heart sings’ (hrd gāyati) and the prana continually sounds 
om in a subtle manner.” 


The solid, the liquid and the gaseous states of matter 
and energy are in decreasing order of grossness or in 
increasing order of subtlety. Space (ākāša) is the subtlest 
material existence among the bhūtas. It is material and full; 
it is not a void or a vacuum. This Vedantic concept of space 
is in contrast with the ancient Greek philosophical concept 
which deemed space as an absolute void. Oniy in the last 
half of the twentieth century did the particle physicists and 
the quantum physicists realize that, in super-heated 
condition, hot space can generate micro-particles and 
particles. This fact was, however, recognized by the 
Vedāntists and the Vaisesika philosophers of India. In the 
expanding phase of the universe, ākāša is the origin of all 
the materiality; in the contracting phase, it is the final goal. 
This is not the whole truth, however. Pranava (om) is the 
source of ūkāša. Onkara, verily, is all this! and is to be 
worshipped and meditated. 
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Some other Vedantic references on the pranava are worth 
mentioning here. The Gita declares that the pranava is the 
essence of all the Vedas (pranavah sarvavedesu)" and that 
the Rgveda, the Sāmaveda and the Yajurveda are to be known 
as the sacred oñkara.!5 The Maitrī Upanisad eulogizes the 
onkara® and states that the pranava is the udgitha and that 
the udgītha is the pranava.? The Mundaka Upanisad 
compares the pranava, the self (atma) and Brahman with 
the bow, the arrow and the target, respectively. Through 
the help of the pranava, if correctly hit, one becomes united 
with Brahman." The Prašnopanisad states that ori is both 
God (Iévara) and the attributeless Brahman.” The 
Svetasvatara Upanisad categorically says that the vision of 
ISvara (God) can be achieved by means of orit, the pranava. 
It presents a simile of a lower friction stick (the body) and 
an upper friction stick (om). It compares the operation of 
friction with meditation through which one gets a vision of 
God.” 


Sankara says that the or is represented as the symbol 
(pratīka) of the Supreme (paramātmā) and therefore the 
means of the meditation of the Supreme.” 


Sankara uses the word svādhyāya in his interpretation 
of the udgītha.” This word has gained immense importance 
in Yoga. Pataüjali has included in his niyamas.” 
Radhakrishnan has quoted a Sanskrit verse in connection 
with svādhyāya and praņava-japa.”” He defines svādhyāya 
as the study of the scriptures dealing with liberation or the 
repetition of the pranava.? It is the study of the scriptures 
and recitation of mantras which lead to purity of mind 
(cittašuddhi). 
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The Mandikyopanisad gives all the significance of the 
pranava (om) in a nutshell as follows: 


The syllable orit is all this. Its explanation follows. 
All the past, the present and the future are 
encompassed in the syllable om only. And whatever 
else exists beyond the threefold time is the syllable 
om only.? 


In other words, this statement may be paraphrased: The 
syllable om, which symbolizes Brahman, stands for the 
manifested universe of matter and energy, the past, the 
present and the future, as well as the unmanifested 
Absolute. 


There is also the mention of the pranava (onkara) in a 
number of places in the Bhagavad-Gītā. This om is the 
quintessence of all the four Vedas. The Gita prescribes to 
utter the monosyllable ori and contemplate on its meaning 
at the beginning of any sacred function. It unavoidably 
precedes all mantras.’ The sacredness of ori has been 
emphasized in the Gita; this monosyllable purifies the body 
and the mind.” 


Sarasvati, the consort or power (Sakti) of Brahma (God, 
one and the only one, who takes the role of the creation of 
the universe), plays her musical string instrument (vind) 
which generates the primal sound ori with innumerable 
musical notes. The notes are produced by the three strings 
(gunas: sattva, rajas, tamas) of the vind. The Vedic scriptures? 
make use of Mother Sarasvati's vind as a symbol (pratika) 
for the modern superstring theory of physics. According to 
this theory, the universe of diversity is the product of the 
vibrations of the strings of the vina, played by Mother 
Sarasvati.*4 
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Four Padas and three Matras of Om 


The Māņģdūkyopanisad states: “All this, verily, is Brahman. 
This self is Brahman. It has four quarters (pādas).”** “This 
self is designated by the sacred syllable orit, consisting of 
three mātrās. The pādas are the mātrās and the mātrās are 
the padas. The mātrās are a, u, and m. °° 


The common meaning of mātrā is “measure.” Here the 
word contextually means “constituent units.” According 
to the conjunction rule of Sanskrit grammar, a and u 
combine to form o. The three gunas (attributes, strings), 
namely, sattva, rajas and tamas, are represented by a, u, 
and rit, respectively. 


The four pādas (quarters) have been described by the 
Mandükyopanisad. The first pada is vaisvanara whose sphere 
of activity is the waking (jagarita) state.” The second pada 
is taijasa whose sphere of activity is the dream (svapna) 
state. The third pada is prájfia whose sphere of activity is 
the state of deep sleep (susupti).? The fourth pada is the 
turīya (literally meaning “fourth”). It is the state of the 
Absolute Brahman, formless, attributeless, functionless, non- 
relational, non-dual, non-cosmic, Saccidananda (Sat = 
Existence; Cit = Pure Consciousness; Ananda = Pure Bliss). 


These are the four states of the Self (Atma). The first 
two states, namely, the vaišvānara and the taijasa, refer to 
the activities of the individual self (jīvātmā). The external 
world is experienced in the vaisvanara state. The internal 
world (impressions printed in the antahkarana) is 
experienced in the faijasa state. The prājña state refers to 
Igvara (God or Paramatma)." It may not, however, be 
misconstrued that vaišvānara, taijasa and prājūa are 
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different. Gaudapāda says: “It is the one alone who is 
known in the three states.” 


The fourth state (turiya) is devoid of mātrā (amātra).* It 
cannot be made use of (avyavaharya). The whole universe 
is resolved into it (prapaficopasama). In turtya, neither is there 
the sense-perceptible, external world, nor is there the inner 
world of the antahkarana. This a fully non-dual state 
(advaita), benign (Siva) and absolutely peaceful (santa). In 
both susupti and turiya, the consciousness of the external 
objects and the mental impressions (smrti and sariskaras) 
vanishes. But the prajfia in susupti is associated with a latent 
seed of consciousness while this does not exist in furrya.* 


The four pādas and the three mūātrās have already been 
referred to. Vaisvünara, in the waking state, is the mātrā a.” 
Taijasa, in the dream state, is the mātrā u.*6 Prājūa, in the 
deep sleep, is the mātrā rm." Turrya, the amatra (devoid of 
mātrā) state, is the whole of the monosyllable orit.* 


Onkāra — the Forerunner of all Mantras 


Onkara (ori) itself is the monosyllable (ekāksara) mantra. This 
is the best one among all mantras. One does not need any 
other mantra if one sincerely and steadfastly meditates on 
it. 

Pranava (orit) is the bridge among mantras. A mantra 
does not gain its full sanctity unless the pranava precedes 
it. The Chandogya Upanisad® recommends that one should 
sound out ori! while reciting the mantras of the Vedas. 


Onkara-Japa 


The Patañjala Yoga Daršanam has two aphorisms in 
connection with the pranava (orit). The first one says that 
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Isvara (God) is designated by the symbol orit.”! In this sūtra, 
tasya (his) refers to Iévara (God). The comprehension of two 
preceding sütras? is a prerequisite for the full understanding 
of this sūtra. The second sūtra” with reference to the pranava 
prescribes the japa of the pranava, with the concurrent 
reflection on its meaning. Previously, it has been mentioned 
that complete surrender to God is Īsvara-praņidhāna. This 
meaning is not denied here. But the actual significance and 
the elaborate meaning of Iévara-pranidhüna are being given 
here with reference to Patanjali’s sūtras (PYD, 1.23 and 1.28). 
Before we proceed further, we would like to present the 
three varieties of japa. 


THREE VARIETIES OF JAPA 


Mantra-japa is done in one out of three ways, namely, 
vaikharī, upamsu and mānasika. The variety is known as 
vaikhari when the mantra is pronounced and repeated 
verbally. Persons in the immediate surrounding can hear 
the vaikhari japa. In the upamsu variety, the japa is done in a 
whisper or humming, with the movement of the lips. To 
other persons present in the vicinity, the japa is inaudible. 
The japa is mānasika, when it is mentally repeated, without 
producing any sound, either loud or humming. In any of 
the three varieties, simply mechanical repetition of the 
mantra is not enough. While doing the japa, meditation on 
the meaning of the mantra is to be done, as recommended 
by Maharsi Patanjali. 


Pratyāhāra (the withdrawal of the senses) is one out of 
the eight limbs of Patañjala Yoga. This can be achieved 
through a number of means, and vaikhari japa is one of the 
many means. Of course, the main purpose of japa is not for 
practising pratyahara. For non-adepts in yoga, vaikharī japa 
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is recommended in the initial stage. The loudness of the 
japa is conducive to concentration on the meaning of the 
mantra. It shuts out all extraneous thoughts and stops them 
from re-entering into the mind. In the course of practice, 
one may proceed from the vaikhari to the upāriīšu variety 
and finally to the mānasika variety. 


The upamšu japa is better than the vaikhari variety and 
the mānasika japa is better than the upamsu variety. Although 
the mānasika variety is the best among the three, it is not 
very suitable for the beginner since his mind is prone to 
distractions during the japa in silence. Some tantric mantras, 
especially with seeds (bija), produce better effects if 
pronounced verbally. The waves they produce, the height 
of the waves, the wavelengths and their frequency have 
significance in producing the desired effects. Hence, it is 
recommended that the vaikhari variety is to be adopted for 
such special purposes. 


The pranava-japa recommended in the Patafijala Yoga 
should be done mentally in silence. The manasika variety of 
the japa is indispensable especially for sarinyama (dharana, 
dhyana and samadhi done together). 


Isvara-Pranidhüna 


The Sanskrit word Īsvara means the Ruler or the Controller 
of the universe or God. The Sanskrit word praņidhāna (pra- 
ni-Vdha + lyut) means to give the whole attention to, 
attention paid to or profoundly meditate upon. The relevant 
yoga-aphorism™ has already been interpreted as complete 
surrender to God. This interpretation is popular, but, strictly 
from etymological point of view, it is not precisely correct. 
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Since God is designated by the syllable orit, for fixing 
one’s attention on God, one has to repeat this syllable, with 
full contemplation on its meaning. Here lies the significance 
of the yoga-sütra on the mantra-japa. The repetition of the 
mantra may be verbal (vaikhari), humming (uparii$u) or silent 
and mental (mānasika). 


One who does the ortkāra-japa should have strong faith 
in God and one-pointedness in concentration (ekagrata). In 
the course of the repetition of the monosyllable, with 
concomitant contemplation on its meaning, one gradually 
plunges into tanmayata (the action of plunging and 
immersing into God; tat + mayat, tat meaning that (God) 
and mayat meaning filled or full). In the final state of the 
onkara-japa, one reaches the fourth state (turiya) in which 
the difference between the object and the subject is 
obliterated and the attributeless state of the absolute 
Brahman is attained. 


In fact, in the course of onkāra-japa, one progressively 
experiences four states of existence. One starts from the 
vaišvānara state, in which the external world (including 
one's body and internal gross organs) is experienced. Next, 
the transition takes place from the vaisvdnara to the taijasa, 
in which the samskaras in the antahkarana and the smrti 
(memory store) are experienced. The prājña is the next 
transitional state, in which the individual self (jīvātmā) 
merges in Isvara (God), like sugar crystals in an unsaturated 
aqueous solution. In spite of the solution, the invisible sugar 
has its own identity, although not manifested to the naked 
eye. Duality still exists between the individual self and the 
Supreme Self; the former is still in the possession of the 
experience of "I am" (asmitā). Finally, this asmitā is lost, 
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and the individual self becomes Brahman, without the 
distinction of object and subject. This is the turīya state, in 
which complete non-duality is established. 


Through oñkara-japa, the progression from the state of 
the vaisvanara to that of the turīya can be achieved by 
practice. In this connection, the Mundakopanisad® may be 
referred to. Pranava (orit) is the bow. The individual self is, 
indeed, the arrow. Brahman is spoken of as the target of 
that (arrow). It is to be hit unmistakably. If done so, the self 
becomes one with Brahman like the arrow with the target. 


The Svetasvatara Upanisad” compares the body with a 
piece of wood and the individual self with the latent fire in 
wood. Ordinarily, the hidden self is not graspable. Friction 
through drilling is necessary to render the latent fire visible. 
Similarly, the self is to be realized through the japa of the 
pranava. By making the body the lower friction-stick (arani) 
and the pranava the upper friction-stick (uttarāraņi), one 
has to practise the drill (friction) of meditation in order to 
realize God, otherwise hidden and unrealized. 


Thus, the philosophy of Patafijala Yoga and that of the 
Upanisads converge on the focal point that the pranava- 
japa is an effective technique of attaining to Godhead and 
Brahman hood. 


MANTRA-JAPA IN THE FRAMEWORK OF PATANJALA YOGA 


The japa of God's name (nāma-japa) has been recommended 
and is in practice in most religions of the world. This is part 
of the bhakti-yoga (the yoga of devotion) which is not strictly 
relevant to Patañjala Yoga. The bhakti-yoga will be discussed 
later in this chapter. The Tantra recommends the japa of so 
many mantras, many of which contain seed (bija) syllables 
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(aksara). The tāntric japa is also unconnected with the 
Patañjala Yoga. The mantra-japa of the tāntric system will 
also be discussed later in this chapter. 


The Vedic mantras, while being recited, are preceded 
by the pranava (pranu). The mantra is sanctified by this 
process. The purpose is slightly different from that of the 
Yoga-Vedānta. 


The Patafijala Yoga has started its second chapter with 
the sūtra on kriyā-yoga, which includes tapah, svadhyaya 
and Īsvara-praņidhāna.”* Svādhyāya and Īsvara-praņidhāna 
have already been explained in this chapter. Since the 
pranava-japa is inseparably connected with Īsvara- 
pranidhana, the japa of ort, with concomitant and constant 
reflection on its meaning, is a form of kriyā-yoga. 


Maharsi Patanjali has prescribed eight limbs of Yoga 
(astanga-yoga) in his Yoga philosophy.” These limbs are: 
yama, niyama, üsana, pranayama, pratyāhāra, dhāraņā, 
dhyana, and samadhi. If the japa can be established as a form 
of Patafijala Yoga, it must conform to one or more of these 
eight limbs. 


In the yogic process of pratyāhāra, the senses (indriyas) 
are withdrawn. They are rendered non-functional during 
meditation. They may be coming in contact with the external 
world. They may be connected with the internal mental 
world. Still they neither transmit any input data to the 
antahkarana nor do they receive any output data from the 
antahkarana. 


The pranava-japa is one of the multiple techniques of 
creating the state of pratyāhāra. This pratyahara state, 
brought about by japa, is conducive to dharana and dhyana. 
How it assists samadhi will be elaborated later. 
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Patanjali has defined pratyāhāra in one of his 
aphorisms.” In this state, the senses are withdrawn into 
the citta (mind-stuff), as if they are dissolved in the latter. 
This results in the non-transmission of any information from 
the external world to the citta. Thereby all the doors of the 
citta are closed. i 


In dhāraņā, the yogi concentrates on a location.” He 
fixes his citta on a location which may be outside or inside 
his body. The spot of concentration may be the written 
syilable orit; it may be a black spot on a paper, a lighted 
spot on a crystal, the picture or the statue of a deity, any 
spot in his own body or the spot between his two eyebrows 
(the ājūā cakra). Generally, in meditation or in mantra-japa, 
he fixes his citta on the ājūā cakra whose bijaksara (seed- 
syllable) is orit. We would deal with the applications of 
mantra-japa in the third chapter of this book, where we 
would recommend dhāraņā on specific organs of one's body, 
or on the pictures of other persons, or on other persons 
whose pictures are mentally conceived. 


The japa of the pranava (orit) or any other mantra is a 
form of dhyana. Patanījali defines dhyāna® in the following 
way: 


While fixing the citta on the meditated object or spot 
(dhyeya), dhyana is done on a single thought which 
flows continuously, without break and without 
admixture of any other thought, like the continuous 
flow of a stream of oil from one pot above to another 
pot below. 


A reference has already been made to Īsvara-praņidhāna, 


which is achieved through onkara-japa. The Sanskrit word 
nidhana means “a receptacle" .or “a shelter (asraya-sthala)." 
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The prefix pra contextually means “supreme.” A yogī's citta 
rests in God, finds the supreme shelter in God. This can be 
achieved through oñkara-Japa and other yogic techniques. 
While doing the japa, one’s citta is fully occupied with the 
meaning of the japa-mantra. This has also been referred to. 
The thought on Īsvara (God), with his attributes, should 
continuously flow in the citta while doing the pranava-japa. 
Thus, the japa becomes dhyana in the Patafijala Yoga. 


The Bhagavad-Gità has a concept of brahmi sthiti (stay 
in Brahman or l$vara).9 The yogi, while doing orkāra-japa, 
really stays in I$vara (God). In this process, orit serves as a 
vehicle and also as an alambana (support). 


Om is not only a vehicle and/or a support, but also a 
sacred syllable which is the foundation of the empirical 
universe. Brahma (One and only One God who takes the 
role of the creator of the universe) creates the universe 
through His Power (Consort) Sarasvati. She plays her vina, 
with three strings. These are the super-strings of the string- 
theory of modern physics. The strings vibrate to produce 
the primal sound ori. Hence Mother Sarasvati is known as 
the Vagdevi (the goddess of speech, sound or voice). The 
primal sound (orit) is produced in the form of innumerable 
musical notes. Each note is a micro-particle or a macro- 
object. Thus, the sound is not an ordinary sound like any 
other. Its sacredness is fundamental and cannot be 
expressed by any language. 


Maharsi Patanjali recommends the japa of om. In reality, 
the whole universe and every entity (micro or macro, and 
non-living or living) of the universe are constantly and 

_continuously engaged in doing the pranava-japa by echoing 
the primal vibrations of or. This is not a mere speculation. 
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It can be experimentally verified by everybody if he/she 
practises dhyāna. The onkara dhvani (dhvani = sound) of 
nature is clearly audible in a low, synchronous tone after a 
certain degree of success in meditation is achieved. Not only 
om initially generates, but it continuously generates the 
universe and also it sustains it. No material entity (including 
energy-quanta) can be sustained without the spontaneous 
repetition of the primal mantra, om. 


In reality, the primal vibrations (spandana or kampana 
or nada)“ of the three strings of the vind of Mother Sarasvati 
did not and do not produce any sound. The perception of 
sound needs a medium to transport the sound-waves, some 
type of auditory apparatus and a brain containing an 
auditory centre. These requisites were not available before 
the universe was created and even after the creation until 
advanced animals and humans evolved. The primal 
vibrations were, in fact, in conformity with those of the 
sound orit. The first evolute was virad® (mahat or buddhi or 
the Cosmic Mind) from which evolved ¿pah or nara® (the 
subtlest Cosmic Fluid or Cosmic Water which 
supercondensed as a bindu” (singularity). 1 


In the bindu state, the vibrations were concentrated and 
did not radially move. When prāņa* evolved from āpah and 
the Cosmic Egg exploded? with the concurrent evolution 
of ākāša” or aditi,” the vibrations could get the mediums of 
üpah and ākāša for transmission. E 


The yogi goes on repeating om mentally. Thereby he 
passes on from the vaišvānara to the taijasa and then from 
the taijasa to the prājña. In the prajfia state, his ātmā (self) 
plunges into Paramātmā (the Great Self, the Supreme Isvara, 
God). This state is attained in the highest intensity of dhyana. 
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Still, in this state, complete non-duality is not established. 
A seed-consciousness of "I" (ahankāra, asmitā) persists. This 
“I” is the worshipper (upāsaka) and Īsvara (God) is the 
worshipped (upāsya). And, hence is the duality. The subject- 
object relationship is still not obliterated in the prājūa state. 


Samyama” is a yogic process in the Patafijala Yoga. When 
dharana, dhyana and samadhi are done simultaneously, the 
combined process is known as samyama. Through the japa 
of the pranava, a yogi can practise sarinyama. For the samadhi 
to be included in sariyama, elucidation may be made on 
the type of samādhi known as samprajñata 7 


What is this samprajūāta samādhi? In this type of 
preliminary samadhi, the consciousness (1) of the gross and 
the subtle objects perceived by the senses (indriyas), (2) of 
the senses and the subtle, mental, internal instrument 
(antahkarana) or the instrumental agency of perception, and 
(3) of the self, falsely identified with the intellect (buddhi), 
does persist. These three are technically termed as 
perceivable (grahya), perceiving instruments (grahana) and 
perceiver (grahītā), respectively. In this whole process, 
vitarka (alternative), vicāra (mentation), ānanda (experience) 
and asmita (ego-sense) operate. 


We have already discussed the four pādas (quarters) and 
the three mātrās (a, u, m) of the pranava, as given in the 
Mandükyopanisad. In the fourth pada (turīya), there is the 
cessation (virama) of the mātrās. In other words, the turiya 
state is devoid of mātrās. This is the state of full samadhi, 
devoid of forms, attributes, functions and dualities. The self 
(ātmā) and the Self (Paramatma, lévara, Brahman) are 
completely identified in the turīya, the state of full 
quiescence. For the yogi, in the turiya state, the phenomenal 
universe does not exist. 
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Maharsi Patañjali has defined samādhi which may be 
compared with the turiya state of the Mandükyopanisad. His 
definition is: In the samadhi state, the yogi’s own existence 
becomes void-like (svarūpašūnyamiva) and his consciousness 
is identified with the Cosmic Consciousness which is 
meditated upon (dhyeya).”* 


In order to reach the turiya or the full samadhi state, one 
has to suspend the onkara-japa and remain in a thoughtless 
condition. While explaining the japa-sūtra (1.28) of Patanjali, 
Vyasa says: "Samādhi-yoga follows the praņava-japa and then 
the pranava-japa follows the samādhi-yoga and, by this 
process, the Supreme Self is realized." 


What has been given in the foregoing paragraph is the 
key to meditation. In the beginning stage of meditation, 
one does mānasika onkara-japa slowly and steadily in 
synchronization with one's slow breath. One continues this 
japa for some time. Then one stops the japa and remains in 
thoughtless condition. If and when extraneous thoughts 
trespass upon the mind, one again resorts to onkara-japa, 
after which the thoughtless condition is restored. In the 
process of meditation, the orikara-japa serves as a support 
(alamba). 


JAPA IN YOGA-VEDANTA 


Orit is a verbal symbol that names (vācaka) Brahman or Isvara. 
For this purpose, Brahman or I$vara is vacya (that which is 
named). This vācaka (orit) is used in any form of Yoga; it is 
not necessarily reserved for jūāna-yoga (the yoga of 
knowledge) only. However, the pranava (orit) plays an 
important role in the japa of the Yoga-Vedanta. 
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In the Yoga-Vedanta system, the oñkara-japa may be 
vaikharī (loud), upamsu (humming or whispering) or 
mānasika (silent). When it is loud, its protraction may be 
too long, long, medium, or short. Adepts in yoga use the 
silent variety. They synchronize the orkāra-japa with the 
rhythms of inhalations and exhalations which are slow and 
steady. In order to get the best effects, this synchronization 
is unavoidable. 


There is a second type of japa in Yoga-Vedanta. This is 
so ‘ham japa, or otherwise known as ajapā-japa (spontaneous 
japa). Sankaracarya, the eighth-century famous exponent 
of the Advaita (Non-Dualistic) Vedànta, has emphasized 
this so “ham japa. This term is a conjunction of two words, 
sah + aham. The former means "He" (God) and the latter 
“L” The total expression means “He is I.” All living creatures 
breathe so "ham unconsciously. Man also breathes it 
unconsciously, 21,600 times in a day of 24 hours. With each 
inhalation, he unconsciously utters so (sah), and with each 
exhalation, he unconsciously utters ham (aham). Sankara, 
however, advises that man should repeat it consciously. 
Then only, does the ajapa-japa become yoga. 


THE NEED FOR THE REPETITION OF THE MANTRA 


The word japa has an in-built meaning that a mantra is 
uttered (silently, hummingly, or verbally), with deep 
reflection on its meaning, and that this utterance is repeated. 
Some mantras are repeated 108 times or multiples thereof. 
Sometimes, in order to save time, a mantra is repeated 54 or 
27 (28) or 10 times. Tantric mantras are sometimes 
recommended to be repeated 0.1 or 1.0 or 10 million times. 
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Why are mantras repeated? Cannot repetition be 
dispensed with? The answer to the second question is “No.” 
We have to answer the first question then. 


We have to take two common examples in order to 
explain the matter. We memorise a song or a mantra or a 
mathematical formula by repeating it several times. We 
draw a figure or paint a piece of art. We bring the lines of 
the figure into prominence by tracing over the lines several 
times. We touch the colour-brush several times in order to 
get our desired shade. From these two examples, we get 
some general clue to the answer to our question. Still we do 
not get our precise answer. 


The brain and the mind are different. The former is a 
gross organ like the liver, kidneys, heart and lungs. The 
mind is invisible. The brain is the apparatus of the mind. 
No instrumental experimentation can be done on the mind 
whereas it can be done on the brain. We get knowledge on 
the mind indirectly and inferentially. We do not know the 
location of the long-term memory store and how exactly 
information are stored in the memory. Ancient Indian seers 
have told us that the store-house of sariīskāras (both vāsanā- 
samskaras and non-vasana-samskaras) is the antahkarana. 
New sariskaras are stored and some old samskaras are 
erased. The repetition of a mantra helps store a new saritskara 
and erase an old saritskāra. The exact scientific mechanism 
is, however, unknown to us. 


A mantra can influence one’s own mind and other minds 
too. It can also influence the Supermind which is the Cosmic 
Mind. This is brought about by the repetition of the mantra. 
The minds of other persons can be better influenced through 
the mediation of the Supermind. Non-living material entities 
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have also their respective minds. Each material entity, micro 
or macro, is conscious. Matter (including energy) can be 
influenced through mantras and this influence is fortified 
through repetition. 


Our body cells, tissues and organs are material. They 
can be influenced, favourably or unfavourably, through 
mantras. Mind rules over matter, although the reverse 
pathway is not altogether ineffective. There is interaction 
between mind and matter. Through the repetition of a 
mantra (if properly designed and worded), the body's 
physiological and biochemical functions can be altered. For 
such purposes also, the mantra-japa is to be repeated. 


PRESCRIPTIONS AND PROSCRIPTIONS IN PATAÑJALA 
YOGA 

There is a saying: The Vedas do not make a person virtuous 
if his conduct is bad.” Just reverse is the opinion in many 
popular religions. Accordingly, one may perform any 
number of sinful acts, one’s life may be unethical, and still 
one may be pious by uttering the name of Hari (God). Yoga 
condemns the second version and accepts the first one. 


In the twentieth century and later, yoga has been 
popular throughout the world. Many yogic institutions have 
been built in many countries, both East and West. But very 
few yogic institutions have laid much (or any) emphasis on 
the yogic yamas and niyamas. Yoga has often been identified 
with yogic asanas. Sometimes, some pranayama and some 
sort of dhyana are added to the yogic postures. Yoga which 
is purely spiritual has been rendered to a discipline of 
acrobatics. There is no doubt that acrobatics are secular 
and do give some benefits to the physical body. But even 
dhyana cannot give mental peace to a person if he does not 
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live an ethical life. One must try to be a good man. There is 
no substitute for goodness. Without the observance of yama 
and niyama, the japa-yoga and any other type of yoga are 
almost useless. 


It has already been stated that the Patañjala Yoga has 
eight limbs, namely, yama, niyama, āsana, pranayama, 
pratyahara, dharana, dhyana and samadhi. Out of these, the 
first two (yama and niyama) are the foundations; the middle 
three (dsana, pranayama, pratyāhāra) are the useful 
techniques to achieve the goal; and the last three (dharana, 
dhyana and samadhi) occupy the apex structure of the 
temple of Yoga. The superstructure cannot stand without 
the foundation which is mostly underground. 


Yama includes five proscriptions.” These are: 1. Do not 
do violence (ahirisa = non-violence). 2. Do not tell lies (satya 
= truthfulness). 3. Do not steal, do not misappropriate 
(asteya = non-stealing). 4. Do not make sexual abuse and 
avoid sexual indulgence and excess (brahmacarya = sex- 
abstinence; ethical sex-conduct). 5. Do not accept unearned 
cash and kind and do not accumulate property at the 
deprivation of others and by exploiting others (aparigraha 
= Non-accumulation). 


The benefits of ahirtsā,”* satya,” asteya,? brahmacarya®™ 
and aparigraha® have been given by Patañjali in five 
aphorisms. Non-violence should be practised in thought, 
speech and action. Complete sexual abstinence is 
recommended for an ascetic (sariinyāsī) who has renounced 
the world, who lives for a higher and nobler purpose of life 
and who devotes his full time for spiritual attainment. Such 
a person can be able to sublimate sex, if he is determined to 
do so. Spiritual persons, living in the social world and 
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working for the benefit of the society, may marry and have 
regulated sex in life. All or most of the ancient Indian seers 
(rsis) married and produced children. But their sex-life was 
very much regulated. A priest, with excessive, 
uncontrollable sex-urge, a tendency for sexual indulgence 
and a secret extra-marital sex (hetero or homo) relationship, 
is a social criminal. He should better marry, and religious 
institutions should allow such a marriage. Marriage is not 
unholy. Sex is not a sin and sex-life is a biological and 
emotional necessity. If a higher spiritual life can sublimate 
sex, then only can full sexual abstinence be ideal for devoting 
full time to spirituality, for getting rid of family 
entanglement, for keeping the nervous system calm and 
for avoiding the citta-vrttis arising out of sex-sensuality. For 
householders, the issue is different, however. They can 
marry and experience married sex-life, with the avoidance 
of excess, of course. They should refrain from extra-marital 
sex. If they do that, they would be householder (grhastha) 
brahmacārī. Yoga approves of it. 


Patafijali’s niyama incorporates five prescriptions." 
These are: (1) cleanliness (Sauca), (2) contentment (santosa), 
(3) austerities (tapah), (4) study of spiritual scriptures for 
liberation (moksa-sastra-adhyayana), leading to the practice 
of scriptural instructions in life and the mental japa of the 
pranava or orit (svādhyāya), and (5) stay in God (brahmi sthiti) 
through the pranava-japa (I$vara-pranidhana) or popularly 
interpreted as complete surrender to God. 

The body, the speech and the mind should be clean. A 
dirty body, with dirty clothes and dirty environment, breeds 
diseases and is not aesthetic. A diseased body is unsuitable 
for the performance of yoga. A yogis speech should be free 
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from obscenity and vulgarity. It should not be cruel so as to 
hurt others. It should be soft and polite. The mind of the 
yogi should be clean. He should not harbour dirty thoughts 
in his mind. The mind should be free from malice, envy, ill 
will and inimical, destructive thoughts. The antahkarana is 
to be cleansed in order to get success in yoga. Patafijali has 
given two aphorisms** with reference to the benefits from 
cleanliness. 


The important role played by contentment (santosa)? 
in yoga cannot be over-emphasized. One has to establish 
the equanimity% of mind in opposite conditions such as 
states of sorrowfulness and joyfulness, profit and loss, 
victory and defeat, success and failure. One has to get rid 
of opposites and contradictions (nirdvandva)." If one 
develops these mental traits, one gets the key to contentment. 


It is very often argued that dissatisfaction provides a 
potent stimulus to prosperity, progress and affluence. If one 
is satisfied with whatever little one gets, one develops the 
trait of slothfulness and inertia. Such a person can hardly 
prosper and progress. “Be dissatisfied with the utmost you 
get. Make efforts for further improvements and progress. 
Keep the sky as the limit. Or pierce the sky and go farther. 
Never put a full stop to your marching ahead. The path of 
progress is infinite. Ascend vertically or spirally, but always 
upwards. Dissatisfaction is the stimulant to upward 
progress." 


The theorisers of what has been given in the foregoing: 
paragraph have a total misunderstanding of the yogic 
santosa. This theory is responsible for the modern rat-race 
in the economic, social and political fields. For this theory 
only, many persons of the modern world superficially enjoy 
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affluence; but they are deprived of inner santosa; they are 
unhappy and agonized; they find meaninglessness in their 
lives; sometimes they prefer suicide to living this wretched 
life. 


The Gita and the Yoga do not recommend inaction and 
indolence. In the war-field, Arjuna preferred inaction to 
action. Srikrsna advised him to act. This is the beginning of 
the Gita. There is one significant characteristic of the action 
recommended by the Gita, however. It should be detached 
action, without any attachment to the fruits thereof. It has 
not been advised to reject the fruits of action. In spite of the 
best efforts in performing the actions, the results may be 
bad or may not be so good as per expectation. In such a 
situation, only detachment (anāsakti) can save the person 
from frustration and agony. 


Any action (karma) may end in success, partial success 
or failure. The last two conditions make a person unhappy 
if he is not detached. How can one be free from 
contradictions? How can one have equanimity of mind in 
both success and failure? How can one have santosa in loss 
and defeat? Is there any skill in action that can bring about 
the equanimity of mind and santosa in opposite situations? 
The skill is to constantly yoke the intellect (buddhi) with 
God.* This is called buddhi-yoga. There are many 
techniques in Yoga which can be adopted to attain to buddhi- 
yoga. And the japa of the pranava is one of those techniques. 


What has been described with reference to buddhi-yoga 
can be practicable for a sthitaprajfia (one whose prajfia or 
buddhi constantly stays in Iévara or God). Such a person is 
in brahmi sthiti (stay in Brahman).? He is otherwise called 
sthitadhī.” A yogi in brahmi sthiti can be compared with an 
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ocean which is always full and does not swell up further 
even if water from many rivers constantly flows into it. 
Similarly, a yogi’s mind is always peaceful and contented 
even if desires enter into his ever-full mind.” He is ever 
super-saturated with peace and contentment. For attaining 
to this mental status, the japa of pranava is one of the many 
yogic tools. 


Tapah is the third yogic prescription.” Many writers on 
Yoga have translated this word as austerities. We would 
translate it as the acceptance of pain and suffering willingly 
for the performance of one’s own duties (for svadharma- 
palana). 


Some yogis unnecessarily torture their body for their 
yoga-sādhanā. They stand in shoulder-deep, cold water in 
the midnight of the winter season and do mantra-japa. They 
look at the scorching sun to meditate at the midday of the 
hot summer while standing on a spot surrounded by 
burning fire. They lie on thorn-beds and pierce their tongues 
with nails to perform austerity-rituals. Such practices are 
krcchra-sādhanās which are to be condemned. The body is 
to be protected. Unnecessary discomforts to it must be 
avoided. 


What is fapah then? If physical suffering is necessary 
for a noble cause, the yogī should be glad to undertake the 
suffering without any mental resentment. Periodical, but 
regular, fasting may be necessary. Of course, such fastings 
(upavāsa) must not be too frequent to adversely affect the 
health. The observance of some vows (vratas) such as the 
maintenance of silence for some hours (mauna-vrata) may 
be beneficial. 


28 Japa-Yoga 
Ea 

Impurity is got rid of by tapas. As a result, the body and 
the mind become purer. Sometimes, tapas serves as a 
prayascitta (a penance or an act of self-punishment as 
reparation for guilt). 


We have already discussed svadhyaya and Īsvara- 
pranidhana which are the fourth and the fifth yogic 
prescriptions, respectively. Through the scriptural studies, 
mantra-japa and the recitation of the pranava, one can get a 
direct perception of one’s ista-devatā (chosen deity of whom 
one is the ardent devotee). Through the mental repetition 
of the pranava, one may constantly be in union with God to 
whom one fully surrenders. By this, the obstacles to samadhi 
are removed and the success for attaining to samadhi is 
accelerated.” 


This completes the theoretical discussion on the japa of 
Yoga-Vedanta. Next, we take up the theory of the japa in 
Bhakti-Yoga (the Yoga of Devotion). 


Japa in the Yoga of Devotion 


In the Vedanta of the Indian philosophical systems, dvaita- 
vada (dualism) and advaita-vāda (non-dualism) are the two 
main branches among many. Among the followers of the 
two systems, there is often bitter conflict. Such conflicts are 
rooted in sheer misunderstanding. At the start, we would 
devote some time to clarify some allied concepts and to 
dispel the misunderstanding. 


Monotheism (ekešvara-vāda) is the doctrine that there is 
only one God in the whole universe and that He is the creator 
and the sustainer. Monotheism of the religions of the Middle- 
East and the West rigidly distinguishes the subject from the 
objects. If God is compared with a carpenter, the universe 
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and all component entities of the universe are furniture like 
chairs, tables and sofa, et cetera. The former is the subject 
and the latter are the objects. An object can never be 
converted into the subject. 


It is a general misconception that Hinduism is 
polytheistic rather than monotheistic. A Hindu is supposed 
to believe in many gods and goddesses. Such an idea is not 
totally unfounded, so far as the mass is concerned. But, 
essentially, if we go to the root of Hinduism, namely, the 
Vedas, and the Vedanta, we find in Hinduism an empirical 
polytheism or even pantheism in the total framework of 
monotheism. The Vedas are the first to declare the concept 
of Brahman, one only, formless, undifferentiated, all- 
pervasive, and the fundamental Consciousness. Nowhere 
in the world, except in the Vedas and the Vedanta, is found 
the concept of Brahman. The Vedas and the Prasthana-Traya 
(the Upanisads, the Brahmasūtra and the Bhagavad-Gita) 
unambiguously prescribe monotheism. 


Monotheism and non-dualism are not identical, 
however. In the concept of non-dualism, Reality (Brahman) 
is non-dual and there is no multiplicity, whatsoever. The 
phenomenal universe is empirical and, in the strict sense, 
not real. Being a reflection of Brahman, it has apparent 
existence. It is still not nothing. With forms, qualities and 
functions, it is meaningful empirically. Only Brahman is 
absolute and real. The difference between the subject and 
the object(s) disappears in non-dualism. From the non- 
dualistic point of view, the universe is not different from 
Brahman, although an identity cannot be established. Apart 
from Brahman, the universe cannot exist as a second and 
separate entity. Non-dualism further asserts that the 
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individual self is not essentially different from the Universal 
Self (Brahman or I$vara or God). This last concept is totally 
rejected by the Western monotheism and the Indian dualism. 
According to the Western monotheism, the soul is created 
by God, at the time of conception, from nothing. It further 
holds that, on the day of the final judgement, God sends 
the souls to the heaven or the hell, for final and eternal stay 
there, in eternal bliss in the heaven and in eternal 
damnation in the hell. God gives His verdict after judging 
the pious or impious actions of the individual soul in his/ 
her life, the only single life he/she had. Rebirth is not 
accepted in all religions, not born in India. 


The Indian dualists regard the individual selves as 
eternal, without beginnings and ends. They are reborn again 
and again until someone gets final salvation. In the released 
state, the self happily stays in the divine sphere in the 
company of God. But, the dualists never agree to the idea 
that an individual self can ever be the Universal Self (God). 


The non-dualists hold that no self is permanently 
damned, that he is not different from Brahman from which 
he is alienated due to his ignorance (avidyā), his false 
association with his body, his bondage with his karmic 
samskaras and that, one day or the other, every self must 
have his home-coming (his re-union and re-identification 
with Brahman). The non-dualist asserts that there is nothing 
in the universe which is really different from Brahman. The 
water (H,O) in the blood, urine, stool, sewage, a dirty pool, 
river and sea looks differently due to the acquisition of filth 
and extraneous materials, possesses different colours and 
odours, and sometimes toxins, poisons, bacteria, protozoa 
and viruses. But, on distillation and re-distillation, pure H,O 
can be had, irrespective of the source. 
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We steadfastly subscribe to non-dualism. But, 
irrespective of any ism (monotheism, polytheism, dualism, 
etc.), the yoga of devotion is equally effective in all faiths. 
Hence, any conflict is unnecessary. The question pops up: 
where is the place of bhakti-yoga in non-dualism? The 
statement “Brahman prays to Brahman” seems to be 
meaningless. 


Bhakti-Yoga in Non-Dualism 


In the first section of this chapter, we have already discussed 
the four quarters of the self, as given in the Mandükyopanisad. 
They are: the vaisvdnara, the taijasa, the prajfia and the turtya. 
The first one is functional in the wakeful state and 
experiences the gross objects of the universe. The second 
one is functional in the dream state and experiences the 
stored impressions in the memory and the sariskaras. The 
third one is functional in the stage of deep sleep and 
experiences neither the gross nor the subtle objects. In this 
prüjfa state, the individual self almost approaches the 
Universal Self (I$vara or God). Nevertheless, duality is not 
fully obliterated even in this third state. The "I^ (aham), 
separate from "He" (God), still persists at a deep level. Thus, 
even in non-dualism, dualism is an empirical fact in the 
three states of vaisvanara, taijasa and prājūa. Only when 
one goes to the turiya state, does dualism disappear and 
pure non-dualism prevail. 


Sankara, the advocate of non-dualism, has composed 
prayer-songs for God in the monotheistic system and gods 
and goddesses in the polytheistic system. At the same time, 
he gives a philosophy of pure non-dualism. Is he confused 
due to mental deficiency? Is he inconsistent? Is he not 
intellectually honest? These questions are profane for 
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Hindus who regard Sankara as an incarnation of Lord Siva. 
The great sage is more often misunderstood than 
understood. Modern-world-thought and modern science 
are still to evolve to a higher level to comprehend Sankara’s 
non-dualism. In the Vivekaciidamani, he sings: 


I am God. I am the destroyer of the hell. I am the 
destroyer of the three worlds. I am the Supreme 
Person. I am the Ruler and the Controller. I am the 
unbroken whole. I am the last Witness. Nobody else 
is my Lord to control me. I am I-less; I am my-less.” 


The attention may be drawn to the concluding part of the 
verse quoted in the foregoing paragraph. One becomes a 
non-dualist only when one is I-less and my-less. In that 
state of non-dualism, devotion (bhakti), prayer (prārthanā) 
and japa (the repetition of God’s name) are not necessary. 
In the dualistic state, however, these are necessary. As a 
matter of fact, it is not ordinarily possible to reach the I-less 
and my-less state without the prior bhakti-yoga. 


Symbol-Worship in Bhakti-Yoga 


The Vedas and the Upanisads were to declare in the world 
for the first time that God is formless. The Vedic Aryas did 
not have temples and were not using icons for worshipping. 
The Mauryan emperor Ašoka engaged Greek and Arabic 
sculptors for erecting pillars in different parts of his empire. 
The Buddhists were the first in India to introduce icon- 
worship (the worship of Lord Buddha’s statue). Hindus 
started icon-worship in the fourth or fifth century ce. Of 
course, the worship of the phallus (liriga) and the female 
generative organ (Sakti) was very ancient by the aboriginal 
communities. The Vedas unambiguously condemned this 
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phallus worship.% At a later period, the Hindus assimilated 
the concept of the worship of the linga (phallus) and the 
yoni (female generative organ), with a change of meaning, 
of course. The aborigines got the idea of their origin by direct 
perception of copulation and parental generation and so 
they worshipped the lirīga and the yoni as the divine father 
and the divine mother, respectively. The later Hindus also 
worshipped the stone-lirīga and the stone-yoni as symbols 
for the divine Father and the divine Mother, respectively. 
At the post-Vedic period, the Hindus adopted symbol- 
worship and might have appreciated the meaningful 
symbols of the pre-Vedic people. 


A devotee can dispense with symbols for worshipping. 
Advanced yogis among Hindus do not need any icon. For 
psychological need, of course, icons serve as visual aids. 
Hence, the Bhagavad-Gita has prescribed both formless and 
form worship, with preference on the latter for the spiritual 
non-adepts.” 


There is nothing wrong with icon-worship. The 
worshipper is psychologically better satisfied with his higher 
concentration on icons which serve as visual aids. But, the 
system of icon-worship is apt to mislead the common mass. 
Very often, the symbol (icon) and the symbolized (God) are 
equated. The map of India cannot be India. The plastic 
model of a methane (CH,) molecule cannot be the methane 
molecule itself. 


The use of symbols is ubiquitous in the world both for 
religious and non-religious purposes. The flag of every 
nation in the world is a sacred symbol of the concerned 
nation. A soldier in the army, the navy and the air force 
gladly sacrifices his life to protect the symbol. A sports team 
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uses a symbol. An institution has its own symbol. Those 
religions who claim to do formless worship do use symbols. 
We may take the glaring example of Christianity. Without 
the concept of the cross-symbol and the symbol of crucified 
Christ, it is almost impossible for a Christian to effectively 
pray. Symbols are necessary in religions. If we accept it as 
a fact, the use of icons in bhakti-yoga cannot be discredited. 
However, the limitation should be properly understood. An 
icon is like the map of a country, and not the country itself. 


Monotheism versus Polytheism 


Judaism, Christianity and Islam are monotheistic. In the 
monotheism of Christianity are contained the Father (God), 
the Son (Jesus Christ) and the Holy Ghost or Holy Spirit, 
combinedly known as the Trinity. 


The Vedic religion is undoubtedly monotheistic.' The 
Vedas make a clear distinction between Isvara (God) who 
is one and only one and the multiple devatās (shining 
deities). The Rgveda clearly mentions that the devas (gods) 
were born after the creation.!% God is formless (arüpa) and 
cannot be perceived by our usual five senses of perception. 
To sing the glory of Unmanifest (avyakta) God, the Vedic 
seers had to resort to praising the magnificent, the beautiful, 
the marvellous, the splendent and the splendid 
manifestations of Nature as devatās. They also did 
something else. They praised the glory of one and only one 
God by different names, depending upon the functions and 
attributes of God described in the relevant Vedic verse. 
When forms are made use of in the description of the 
formless, the world-image (visva-rüpa) is the onty technique. 
This technique has been exactly followed in the eleventh 
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chapter of the Bhagavad-Gītā when Arjuna saw the world- 
image in Srikrsna.! 


The Hindu religion, as practised today, has evolved and 
changed considerably from the original Vedic religion, 
without basic changes, however. It has no founder- 
preacher. It is not institutionalized. It has not a single 
scripture. It follows thousands of scriptures written by seers 
down the ages. There is full freedom, without any 
regimentation, in the religion. 


In the epic and the Puranic age, one and only one God 
(Paramešvara) was conceived as the Hindu Trinity (trimürti). 
When God is conceived as the Creator, He is Brahma. When 
He is conceived as the sustainer and the nourisher of the 
universe, He is Visnu (the all-pervader, the Sanskrit word 
having been derived from the verb-root /vi$, meaning to 
pervade). When He is conceived as the destroyer and 
annihilator, He is Rudra (the terrible one). Even the same 
Rudra is worshipped as Siva (the benevolent and auspicious) 
as people of all religions worship the merciful God. 


The Hindu religion is unique in one respect that God is 
a bipolar Reality, being both the Father and the Mother of 
the universe. Brahman is neutral. Still its Power (Sakti) is 
Maya, the feminine principle. Brahman is non-dual, its Maya 
being inseparable from it like fire and heat. Brahman 
associated with Maya that serves as the upadhi (limiting 
adjunct), is I$vara (God). Ivara, Paramatma (the Great Self) 
or Paramešvara (the Supreme Lord) is masculine in gender. 
In the analogy of a neutron (neutral in charge or with no 
charge) becoming a proton (with positive charge) and an 
electron (with negative charge), Brahman. becomes Isvara 
(God) and Īsvarī (Maya) unavoidably. The former is the 
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Father of the universe and the latter the Mother. The Father 
functions as the Chairperson (adliyaksa);? the Mother as 
the Executive Agent.1% 


When we come to the Hindu Trinity, one Father 
becomes three, namely, Brahma, Visnu and Rudra, and one 
Mother also becomes three, namely, Sarasvati, Laksmi and 
Gauri or Kali. The consorts of Brahma, Visnu and Rudra 
are Sarasvati, Laksmi and Gauri or Kali, respectively. The 
three Mothers are combinedly known as Durga or Candi. 
The Vedas do make a reference to the three Mothers (tri 
ambā = tryamba), with different names, of course.'” Thus, 
according to the Hindu religion, the universe is a product 
out of the union of one divine Father and one divine Mother. 


Some say that Christianity has also the concept of one 
divine Mother. Mother Mary is human like mother Devakī. 
The former is Jesus Christ's virgin mother. The latter is 
Srikrsna’s mother, the wife of Vasudeva, Srikrsna’s father. 
Devaki is not a goddess and Vasudeva is not a god. Any 
human father or human mother cannot play the role of the 
creator, the sustainer and the destroyer of the universe. He 
or she cannot be omnipotent, omniscient and omnipresent. 
Thus, any mortal human being cannot become God or 
Goddess. 


In our opinion, Hindu religion should have stopped 
with Brahman, Maya, Paramešvara and the masculine and 
feminine Trinity. But it created and is still creating multiple 
gods and goddesses. Only the symbol om (%) would have 
been enough. The composite symbol Siva-Sakti (the linga 
and the yoni), which is not anthropomorphic, could have 
satisfied the psychological needs of the devotees. At best, 
the visual representations of the Hindu Trinity (both 
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masculine and feminine) should have sufíficed. 
Notwithstanding this fact, the multiplicity of images do not 
confuse the enlightened Hindu, who is a monotheist. 
Different, however, is the case with the mass, not expected 
to ascend the higher rungs of the spiritual ladder. In spite 
of all these critical comments on the metaphysics of 
Hinduism, it is asserted that even the common Hindu is 
essentially a monotheist. Hinduism is a cafetaria-type of 
religion with free option to choose for everybody. 


Very often in japa-yoga, some devotees keep an image 
(an idol or a picture) in front for better concentration. That 
is why we deliberated on this topic here. With icon or no 
icon, one can do japa. The metaphysical differences among 
the various religions do not pose hurdles at all. The basic 
theory of the japa-yoga is the same for people of all religions. 
Changes in formalities are followed to suit individuals. 


Problems should not arise for variations in the use of 
God’s name in japa. God has no name. Human beings name 
Him. Differences in religious concepts, languages and 
cultures are responsible for the different names of God. 
Animals, birds and human beings all over the world drink 
water (H,O). We do not know if animals and birds have 
names for water, since they do not use languages. Each 
language which human beings use has word(s) for water. 
Irrespective of the differences in the words for water, the 
substance of water does not change from area to area and 
from language to language. Similarly, the use of different 
names for one God only does not alter God Himself. It is 
not wise to think that there is a Hindu God, a Muslim God, 
a Christian God, and so on. God is one, not only for the 
earth, but also for the whole universe. 
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The Upanisads use the term nāma-rūpa. Whenever there 
is a rūpa (form), there is a nama (name). The Hindus conceive 
of many forms of the formless Reality. Hence, they use a 
name for each form. Religions that do not admit forms for 
God also use names for God. These names do not stand for 
forms, but for concepts (the concepts of a Divine Being). 


Forms of Japa in Bhakti-Yoga 
NAMA-JAPA 


God's name may be repeated. This is called nāma-japa. A 
Christian may repeat the name of Jesus Christ. A Muslim 
may use the sacred name Allah. A Hindu may use the name 
of the God or Goddess whom he loves most. Examples of 
his nāma-japa may be as follows: 1. Rama Rama Rama Rama 
....2. Krsna Krsna Krsna Krsna... . 3. Hari Hari Hari 
Hari... . 4. Narayana Narayana Narayana Narayana... 
. 5. Sita Rama Sita Rama... . 6. Radhe Krsna Radhe Krsna 
.... 7. Hare Rama Hare Rama Rama Rama Hare Hare; 
Hare Krsna Hare Krsna Krsna Krsna Hare Hare. Depending 
on his/her mood at a particular time, the name may change. 
If someone has a chosen or a tutelary deity (ista-devatā), 
one may repeat his or her name for the japa. 


MANTRA-JAPA 


Instead of only the name of God or Goddess, a mantra may 
be repeated. This is called mantra-japa. What is a mantra? It 
has already been stated that the word mantra has been 
derived from the verb-root /man (meaning to think). The 
literal meaning of mantra is “an instrument of thought.” A 
thought is generated by it. The generated thought may be 
transmitted by it to a targeted organ of one’s body or 
another targeted person for doing a specific action. Every 
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mantra starts with the monosyllable om. It has a deity 
(devatā). In Sanskrit language, the name of the deity is given 
in the mantra in the dative case (sampradana karaka), e.g., 
Rama — Ramaya, Radha — Rādhāyai, Hari — Haraye, 
Laksmi — Laksmyai. The mantra contains the word namah 
or svāhā. Some examples of mantras are given here: 1. om 
namah šivāya; 2. ort namo narayanaya; 3. om namo bhagavate 
vasudevaya. Some tantric mantras will be given in section 
III of this chapter. In a few tantric mantras, the name of the 
goddess is given in the vocative case, e.g. Kalike, 
Parame$vari. 


LIKHITA-JAPA 


The word likhita means “written.” Daily in the morning 
and the evening or in the morning only, the devotee writes 
God's name 108 times on a plain paper or a paper decorated 
on the four borders. The written japa of a mantra can also 
be done. But a mantra, being longer, occupies greater space 
on the paper. 


The written japa is more convenient for a person for 
whom one-pointed concentration (ekāgratā) in mental japa 
is not easy. However, it is to be admitted that written japa 
is more mechanical and less meditative than mental japa. 


KIRTANA 


For the purpose of japa here, the word kirtana means loud, 
rhythmic repetition of God's (Goddess’) name, individually 
or in a group, generally with instrumental music. When 
individually done, a pair of cymbals may be used for 
generating the musical rhythm. Hand-clapping, with 
rhythm, is sometimes done in the absence of, or in addition 
to, musical instruments. 
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The kirtana may be nāma-kīrtana or mantra-kirtana. 
Community kirtana has its own advantages. In addition to 
spiritual arousal, it promotes communal harmony. But, 
strictly from the yoga point of view, individual kirtana, in a 
secluded place, with a pair of cymbals, is ideal. Such 
personal kirtana is vaikhari (loud) in nature, but it should 
not be disturbingly loud unlike the mass kirtana. The 
devotional psychological setting and the tanmayatā (the state 
of being absorbed in or surrendering to God) are the key 
conditions for a full success in kirtana. 


Devotion — the Key Factor in Bhakti-Yoga 


In section I, we dealt with japa in Yoga-Vedanta. It has more 
leaning on jūāna-yoga (the yoga of knowledge), although 
bhakti (devotion) cannot be exclusive of any system of japa. 
In section II, we put more emphasis on bhakti in japa. Here 
we would elaborate some special features of bhakti-yoga 
and the role of japa in it. 


The Srimadbhagavata Mahapurana enlists nine types of 
actions of a true devotee. These are: 


1. listening to the names and qualities of God — 
Sravanam 

2. loud singing of God's name (kīrtana) — kirtanam 

3. remembering God's name — smaranam 


4. serving God's feet (the feet of His picture or icon) — 
pada-sevanam 


. worshipping Him — arcanam 

. venerating Him respectfully — vandanam 

. becoming His servant — dasyam 

. enjoying his friendship — sakhyam 

. offering one’s own self to God — atma-nivedanam 


NO ON DD VI 
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The Bhagavad-Gita has devoted a full chapter on bhakti- 
yoga (chapter XII) and has got it dispersed throughout the 
scripture. In this scripture, karma-yoga (the yoga of 
unattached action) has preceded jfiana-yoga (the yoga of 
the knowledge of Brahman), which, in turn, has preceded 
bhakti-yoga (the yoga of devotion). Yoga culminates in bhakti 
that opens the door to liberation (moksa). 


Devotional offering. God has no need of anything. 
Everything is the manifestation of God. There is nothing 
which is not God’s and which can be offered to Him. In 
spite of this fact, the devotee, out of love and respect, offers 
some foliage, some flower, some fruit and some water. God 
pleasingly accepts these offerings of the devotee.” 


Dedication of all actions. Whatever action does the 
devotee do (any work he does, any food he eats, any sacrifice 
he does, any benevolent donation he makes and any 
austerity he performs), he first dedicates it to God.'% 


Mind linked up with God. The bhakti-yogī constantly 
links up his mind with God.’ Non-attachment to worldly 
attainments and enjoyments is a desirable quality. But, in 
bhakti-yoga, the yogi’s mind is tenaciously attached to God. 
This spiritual attachment is unconnected with the worldly 
attachment and is highly recommended. If it is practised 
with steadfastness, firmness and without wavering, the yogī 
transcends the three gunas (strings or strands — sattva, rajas, 
and tamas) and becomes brahma-like.!' 


Shelter in God. The yogi’s mental faculty (manas, buddhi 
and prana) takes shelter in God.!!! If it is done in right 
earnest, with strong faith and deep reverence, the yogi is 
not perturbed at all even in the situation of gravest 
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calamities, frightening dangers and tempestuous peril. He 
feels safe and secure. And he does get divine protection. 


Spiritual traits and equanimity in mind. A person truly 
devoted to God does not harbour enmity towards any being, 
and does not cause harm to anyone.'” He is friendly and 
compassionate to everybody." In all situations, he is self- 
contented and self-controlled.! He becomes I-less and my- 
less.!^ He develops equanimity of mind and is unaffected 
by opposites such as good or bad, auspicious or 
inauspicious, happiness or unhappiness, praise or blame, 
friend or foe." He is clean in his body, mind and speech; 
he does not expect any return from anybody for his actions 
towards them; he sincerely and efficiently discharges his 

duties; he does not take any partisan attitude and remains 
much above narrowism; he is not perturbed over all karmas 
already initiated in this life and remains unworried and 
untroubled; he is a calm-minded person in all situations." 


Complete surrender to God. In the apex state of bhakti, 
the devotee completely surrenders to God and accepts His 
verdict with humility and joy and without grumbling and 
mental resentment. Every entity in the world, living or non- 
living, rides the world-machine which is constantly in 
revolving motion, made to move by God through His Maya. 
God sits in the heart of all beings. One can escape from this 
hapless revolving motion through the grace of God only 
and thereby can get supreme peace and eternal state of 


stay. This divine grace one can get by complete surrender 
to God." 


When one is in a perplexing situation in which he 
cannot properly decide and cannot distinguish good from 
bad, the best path he should follow is to completely 
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surrender to God who becomes the guide. It is God only 
who liberates one from all sins in actions committed in such 
situations." 


The goal of bhakti-yoga. Every bhakti-yogī is in a state 
of duality (dvaita). An advaita (non-dualist) cannot pray to 
himself. Going from dvaita to advaita is a transitional process 
and a process of the evolution of the bound self to the final 
state of liberation which is the complete identification of 
the self and Self (jīvātmā and Paramātmā). 


The traditional dualism and non-dualism of Indian 
philosophy are divisive, especially with reference to the final 
goal. The liberated self in dualism goes to God and 
permanently lives in peace in the proximity of God. 
Liberation, in non-dualism, is different, however. The self, 
after complete purification, being purged of all karmic 
sariiskāras and vāsanās, merges in the Self, in the analogy of 
any river-water merging in ocean-water, thus establishing 
complete identity and non-difference. 


We accept both dualism and non-dualism as facts. So 
long as the self is bound (apparently and empirically) to 
impurities of actions and thoughts that generate sariskaras 
and vāsanās, it is different from Brahman. Once the former 
is distilled and re-distilled and thus becomes devoid of 
impurities and is completely purified, it loses its separate 
identity and becomes Brahman. The devotional technique 
is a means to the final end. And japa, becoming one of the 
devotional techniques, is a potent tool, leading to the final 
liberation (moksa) of the non-dualistic type. 


Even a sinner of the worst type, by japa with sincere 
devotion, can become a pious person and he also attains to 
salvation."? A true devotee of God definitely ascends the 
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path to salvation and he never ends in failure. How does it 
happen? Is the doctrine of karma (karma-vàda) violated then? 
The answer to this question is "No." God gives buddhi-yoga 
to the devotee, whose buddhi (intellect) is clarified and 
purified. His vāsanā-sariiskāras and non-vdsand-samskaras 
are purged of his antahkarana. As a result, he is liberated.” 
In this self-purificatory process, the self, immediately prior 
to the final liberation, becomes Brahman-like,'* and finally 
becomes Brahman. This whole process may be accomplished 
in one life or more than one lives. 


Japa for bhukti and mukti. The word bhukti means 
“attaining something that is desired.” The word mukti 
means “liberation from bondage or salvation (moksa).” Japa 
can be either sakama (with a desire for worldly attainments) 
or niskama (desireless). To be mukta (liberated) is also a 
desire, but it is not a worldly desire. It is considered as 
niskama. Bhakti for the sake of bhakti only is niskama. A 
devotee does japa or adopts any other devotional technique 
out of his sheer love and reverence for God. This is niskama 
japa, japa without any attachment (sariga-varjita).? 
Although niskama bhakti is much superior to the sakama 
one, the latter is not discredited, however. Life has both 
pleasure and pain; with some, the former predominating 
and, with some others, the latter. But, there is no life, 
completely free from pain. In order to escape from painful 
situations, calamities and distress, a theistic person has to 
pray to God for redemption. There is nothing wrong with 
it. It is wrong, if the so-called bhakti is mis-utilized for 
covetous accumulation of wealth and power, for sensual 
indulgence, for torturing and exploiting others, for violence 
and destruction and for any other purpose antithetical to 
all norms of morals and ethics. Sakama bhakti becomes a 
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necessity for most of us if and when the situation needs 
divine grace for the good of the individual, the family, the 
society, the earth and the universe. The Gita unambiguously 
declares that God’s grace does shower when the bhakti is 
genuine and sincere and the redemptive purpose ot the 
bhakti conforms to the divine rta (cosmic order and laws). 


Japa at the Terminal Stage of Life 


The Hindu scriptures lay much emphasis on the japa of 
God's name at the last moments preceding death.'? It is 
not easy and practicable to remember God's name at the 
time of death, if one is not a staunch devotee throughout 
the life and has not practised japa and dhyana on God for 
most of the years of life. 


The Gita states that the jiva’s life, after death, will take 
a shape in accordance with the thought in the mind 
immediately before death."* If the last moment's thought 
is on God, the jiva, after death, is cleansed of all the 
imprinted sariskaras through the superposition of the divine 
thought. God's names, other than ori (which is 
monosyllabic), are usually multisyllabic. If the dying person 
remembers and utters ori at the time preceding death, he 
merges in Brahman or attains to a divine life in his next 
incarnation.12 If he can remember multisyllabic names of 
God, he gets the same benefits too. 


How do we explain these scriptural statements? What 
is the mode of action? For a satisfactory explanation, we 
may take the analogy of a tape-recorder. Some sound is 
already recorded in the magnetic tape. A subsequent 
recording of some other sound automatically erases the 
previous recording. The last moment's recording of ori or 
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any other God's name may erase all the vāsanā and non- 
vāsanā samskaras. 


If the complete erasure of the karmic imprints is not 
possible by the last moment's super-imprint, it may be a 
fact that, in the life to come, the uppermost, surface imprint 
on the antalikarana may be playing a dominating role not to 
allow the deeper karmic seeds to germinate. By staying in 
ungerminated condition, they may naturally die like a 
plant's seed stored for an indefinitely long period. 


Japa-Yoga in Tantra 


Before we discuss the nature of japa-yoga in Tantra, it 
becomes necessary to clarify what Tantra is. The atmosphere 
of Tantra is quite foggy and confusingly opaque. The vulgar 
Tantra is superstitious and full of fraud. Tantra has many 
cults in the world. All of them are esoteric and most of 
them are unscientific. 


The left-path (vāma-mārgī or vāmācārī) Tantra is sex- 
centred. It uses the 5-Ms (paiica-makāra), namely, madya 
(liquor), marisa (meat), matsya (fish), mudrā (parched or 
fried grain; coital posture; we accept the second meaning) 
and maithuna (coitus) in its daily rituals and circles (cakras). 
Animals, birds and even human beings are sacrificed to 
propitiate the tutelary mother deities. It is fantastic and 
absurd to think of the Mother of the universe to eat the 
flesh and drink the blood of her created beings. The 
aboriginal savage did not know farming, was a hunter and 
was living on flesh and blood food only. It was natural for 
him to think of his deity to be fond of flesh and blood. In his 
primitive condition, nature was angry and ferocious for 
him. Hence his deity became angry and ferocious rather 
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than kind, compassionate, benign and benevolent. The old, 
primitive psychology is still continuing in some communities 
and individuals. Without any ambiguity, we condemn the 
vāmācārī Tantra and the Tantric cults that are in legion 
throughout the world now. 


Deities in Tantra 


It is very often believed that Tantra is a feminine cult and 
that only female deities are worshipped in Tantra. This is 
partly true, but not wholly. Both Siva (God, the Auspicious 
and the Benevolent) and Siva (Mother Goddess, the Consort 
of Lord Siva) are worshipped in Tantra. Of course, the one 
and the only one Mother is worshipped in different forms, 
with different names. These names are: 1. Kali, 2. Tara, 3. 
Chinnamastā, 4. Bhuvanegvari, 5. Srībagalā, 6. Dhūmāvatī, 
7. Tripurasundari, 8. Mātangī, 9. Sodašī, 10. 
Tripurabhairavi. In addition to these ten systems of Tantra, 
Durgā-Tantra and Srividya are two important Tantra 
schools. Mother Durga is the combined Divine Power of 
Mother Sarasvati, Mother Kali and Mother Laksmi — the 
three consorts of the Hindu Trinity. She is the Candi and 
the Cāmuņdī. She is the totality of all the Divine Powers. 
Mother Lalita is worshipped in Srividya. Although mother- 
worship has gained importance in Tantra, the worship of 
masculine deities has not been completely ignored. We have 
Siva-Tantra, Gaņeša-Tantra, Visnu-Tantra, Hanumāna- 
Tantra, etc. 


The Right-path (Daksiņācārī) Tantra 


The tāntrikas who follow the right path (daksiņa mārga) 
themselves are vegetarians. They do not take alcohol. They 
do not offer meat, fish and alcohol to their tutelary deities. 
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They maintain high ethical standards in sex life. They do 
not associate sex with spirituality. They shun violence and 
are against sacrificing animals and birds. They do not believe 
that the Mother of the universe wants to eat flesh, drink 
blood and alcohol and indulge in sex. Their Mother Deity 
is benevolent, compassionate, calm, serene and kind. The 
same Divine Mother may take an angry, ferocious role to 
subdue the wicked, the barbarous and the savage. But such 
a role is not common and it becomes necessary only when 
rare occasions arise. 


The daksiņa-mārgī tāntrika is a devotee of the Mother of 
the universe. He is also a kundalini-yogi. Kundalini is the 
universal Mother who dormantly rests in the mūlādhāra 
cakra of everybody in the form of serpentine coils. Through 
the tāntrika yoga, the daksina-margi tāntrika arouses the 
Mother who ascends through the six cakras, unites with 
the Divine Father (Śiva) in the seventh cakra, the sahasrāra, 
and again descends to rest in the mūlādhāra. The daksina- 
mürgi Tantra is a special type of bhakti-yoga, with the 
emphasis on the devotion to the Mother. 


The Sakta and the Tantrika 


Both the Sākta and the tāntrika are Mother-worshippers. 
The literal meaning of the word Sakti is “power.” Maya is 
the power of Brahman and Iśvara (God). When one Īsvara is 
conceived of the Trinity, namely, Brahma (the Creator), 
Visnu (the Nourisher and Sustainer) and Rudra (the 
Annihilator or Destroyer), their respective powers or 
Consorts are Sarasvati; Laksmi and Gauri or Kali. 
Subsequently, the one and the only one Mother of the 
universe has been assigned different forms and names. Both 
the Saktas and tāntrikas worship them. 
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The Hindu scriptures maintain that Īśvara acts as a 
Chairperson (Adlyaksa)"* and that He functions through 
His Power who is the real executive agent.’” Both the Saktas 
and the tāntrikas do worship Paramesvara (the great Lord) 
by worshipping Paramešvarī (the Supreme Mother), both 
Paramešvara and Paramešvarī being the two poles of one 
and the only one Reality. 


We accept what has been stated here. Then the question 
pops up: What is the difference between a Sakta and a 
tantrika? The main devotional activity of the Sakta is 
worshipping the Divine Mother through specific rituals and 
praying to Her for getting mercy. The tāntrika also does 
that. But, in addition, he practises many special techniques 
which distinguish him from the Sakta. The tantrika's 
distinguishing features are briefly given in the following 
paragraphs. 


The Special Features of Tantra 


First we have to understand the literal meanings of two 
words, namely, tanu and tantra. Both these words have been 
derived from the verb root /tan. The affix un is used for the 
first word and stran for the second word. Tanu means “the 
body.” The word tantra means “a loom,” “a thread,” “the 
warp or threads extended lengthwise in a loom.” The 
spiritual expansion of the body (tanu-vistāra) is involved in 
Tantra and this word is used in its etymological sense. 


There are some salient steps in the rituals of the Tantra. 
They are briefly mentioned here. 


Physical purification of the gross body. The gross body 
of the tāntrika is purified through six purificatory processes 
(satkarmas) of the hatha-yoga. These are: 1. Neti or cleansing 
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the nasal passage. 2. Dhauti or cleansing the anterior 
alimentary canal from the mouth to the pyloric sphincter 
(oesophagus and stomach). 3. Nauli or massaging and 
strengthening the abdominal organs. 4. Basti or cleansing 
the colon and the rectum by the yogic enema. 5. Kapalabhati 
or cleansing the sinuses in the frontal portion of the head. 
6. Trataka or fixed gazing at one point. 


Spiritual sanctification of the body. A tantrika sanctifies 
his body by ācamana (sipping water that has been made 
sacred by mantra), tattva-suddhi (making the body-elements 
sacred by sipping water processed by mantra), marjana 
(wiping impurities off the body and the mind by sprinkling 
mantra-processed water on the body), bhüta-Suddhi 
(sanctifying the body-elements by special mantras), and such 
other techniques. 


Vitalizing the body with Prana. The body has a network 
of nādīs (subtle channels for the flow of Prana), supplying 
each organ, each tissue and each cell. They originate from 
the bulb (kanda) of the miiladhara cakra. The three important 
nāģīs that flow along the spine are the susumņā, the ida and 
the pingalā (fig. 1.1). The susumņā flows in the centre of the 
spine; the idi on the left side and the pingalā on the right 
side of the spine. The tantrika collects Prana from the cosmic 
source, ensures its free flow in the nddis and stores this 
Pranic energy in the cakras of the body. The cakras, in 
addition to other specific functions, are storage batteries of 
Pranic energy and the transducers of this energy. It is not 
practicable to arouse kundalini without a good practice of 
pranayama. And the arousal of kundalini is the hub of Tantra. 


In the process of doing pranayama, some bandhas (yogic 
locks) and mudrās (yogic seals) are practised. Some special 
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Fig. 1.1: The courses of the susumņā, the ida and the pingala 


bandhas and mudrās are also very useful for the arousal of 
kundalini. 


The subtle body (linga or süksma Sarira) is a very 
complicated web with cakras and nddis. It is a special type 
of woven fabric. A representative picture of the nādīs in a 
complicated network has been presented in fig. 1.2. The 
nomenclature of Tantra issues from this web-structure. The 
control of this web-structure and of the switching of its 
special components is the art and science of Tantra. 


Deification of the body. Nyasa is the exclusive speciality 
of the Tantra. It is the mental appropriation of assignment 
of various parts of the body to tutelary deities. In this 
connection, the meaning of the Sanskrit word matrka is to 
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Fig. 1.2: The web-structure of the ndis in the subtle body 


be known. It literally means “mother,” "divine mother," 
"source," "origin." In the Tantric context, a mütrkà is any 
character of the Devanagari alphabet written in mandalas 
or yantras (special Tàntric, geometric diagrams), or 
imprinted in the petals of the six cakras, to which a divine 
power is ascribed. One of the principal applications of the 
audible pronunciations of the letters of the Sanskrit alphabet 
(vaikhari-varnamala) in Tantra-sādhanā is done in the nyāsa. 


There are many varieties of nyāsa. Out of them, the 
external variety (bahirmātrkā-nyāsa) and the internal variety 
(antarmatrka-nyasa) are worth mentioning here. By nyāsa, 
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each part of the body, gross or subtle, becomes a seat of a 
deity. Even the causal body (karana Sarira) is deified by the 
nyāsa. Thus, it is aptly said that one is to be deified first 
before one worships the deity’? (devo bhūtvā devam yajeta). 


The arousal of kundalini from her slumber. The Tantra 
has a concept of pinda-brahmanda. The contextual meaning 
of pinda here is “the body;” the word brahmanda means 
“the universe." Whatever exists in the brahmünda does exist 
in the pinda, albeit in a miniature scale. This is the Tantric 
concept. Lord Siva sits in the thousand-petalled lotus 
(sahasrara) in the crown of the head. It may be mentioned 
here that Siva in the Saiva philosophy and the Tantra is 
almost equivalent to Brahman in the Vedanta. The Tantric 
Siva is not the Rudra of the Hindu Trinity. Siva’s Power 
(Sakti or Consort), the Mūla-Prakrti (the Primordial Nature 
who is the Mother of the manifested nature) stays in the 
mūlādhāra cakra in a coiled state and hence is known as 
kundalini (the word kundala meaning a coil). Siva is the 
Divine Father and Kundalini is the Divine Mother of the 
universe. In each of the rest five cakras in between the 
mūlādhāra and the sahasrāra, God and Goddess preside in 
different forms, with different names. Fig. 1.3 illustrates 
the seven cakras in the body. For details, reference may be 
made to the book Mind and Supermind.?! 


In Tantric scriptures, Siva is known as akula and His 
Sakti (Mother Kundalini) as kula. Kundalini-Yoga is the most 
prominent special feature in the kaula-mārga (the path 
pertaining to kula). It may be mentioned here that 
Patafjali's Yoga-Sütram nowhere mentions the word 
kundalini and that the Kriya-Yoga,?? as defined by him, is 
not relevant to Kundalini-Yoga. Some of the special features 
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of the kaula-mārga are (1) kumārīpūjanam, (2) pramadā- 

pūjanam, (3) cakrārcanam and (4) pañcamakārārcanam. The 

original kaula-mārga was maintaining purity in its rituals. 

In course of time, it was corrupted and vulgarized. As an 

example, we will take the pañca-makāra and compare and 
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Fig. 1.3: The seven cakras in the subtle body 
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contrast the original and the later versions. The 
Rudrayamalam is an authoritative Tantric scripture on 
Kundalini-Yoga. For the true meaning of the paūca-makāra, 
reference may be made to its relevant verses.133 


Madyam (literally liquor or alcoholic drink) is stimulating 
nectar that dripples while performing the khecari-mudra. 


Killing animals, birds and human beings and offering 
their flesh and blood to the deity is proscribed in the original 
kaula-marga. To kill and sacrifice the animality (pašutva), 
present in the sadhaka himself, is prescribed. The pasutva 
generates samskaras in the antahkarana and these sariiskaras 
out of the white and the black karmas are obstacles to moksa 
(liberation). Attachment (asakti) to the physical body of flesh 
and blood and attachment to vāsanās and non-vāsanā- 
samskaras in the subtle and the causal bodies are to be 
sacrificed for spiritual attainment. The sādhaka is advised 
to kill the pašutva and throw away its meat (māritsam). 


The word minah or matsyah (fish) has also an occult 
(sandhya) meaning. As fishes freely swim in streams of 
water, so should the prana freely flow in the nādīs, namely, 
the ida, the pingalā, the susumna and the sundry branching 
nüdis. The sadhaka should practise pranayama and should 
have a control over the flow of prāņa in the ida, pingala and 
others. 


Mudra, in patica-makara, does not mean coital poses and 
postures (maithuna-mudras). It means the yogic mudras that 
function as temporary obstructions to the flow of prāņa and 
also as switches to some subtle vital structures. Any kuņdalinī 
sādhaka must have a mastery over the performances of yogic 
mudrās and bandhas. The mudrās and bandhas do belong to 
the Tantra-Yoga and not to the Patarijala-Yoga. 
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Next, we come to the fifth makara, namely, maithuna 
(literally meaning the union of two). No one can gain 
proficiency in Tantra without being able to arouse Mother 
Kundalini who ascends (ērohaņa) through the central 
channel susumņā, pierces the cakras sequentially, reaches 
the sahasrara, unites with Lord Siva, descends (avarohana) 
on the reverse pathway and rests in the mūlādhāra again. 
The union of the Mother and the Father is maithuna. Without 
understanding the correct scriptural meaning of the word 
maithuna, many vāma-mārgī tāntrikas today indulge in coital 
pleasure with other women in the name of Tantra. 


The Rudrayāmalam gives other meanings of madyam and 
māriisam.!* The Sakti (the Power of Siva, Mother Kundalini) 
is the madyam (the alcoholic intoxicant or the stimulating 
elixir) and Lord Siva is the marisam (flesh, the strength of 
muscles). In order to get success in tantra-sādhanā, the first 
prerequisite for one is to develop firm faith (nistha) and 
unwavering devotion for Siva and Sakti. 


The meanings of some words used by the original kaula- 
mārga have been totally distorted by the later vāma-mārgīs. 
The original kumārī-pūjā was the worship of Kumari or 
Mother Durga, performed by a ceremony at the great Durga 
festival when a girl between ten and twelve years old is 
placed on a pedestal as the representative of the goddess, 
and fed with offerings made to the idol. On the other hand, 
the vāmācārīs did the kumārī-pūjā by worshipping the yoni 
of a sexually mature virgin girl and subsequently 
cohabitating with her. 


The kaula-mārgīs do pramadā-pūjā by worshipping 
Mother Kali in her posture and gesture of protruding her 
tongue and vigorously dancing delightfully on the chest of 
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Lord Siva. The vüma-mürgi takes a young and wanton 
woman, does her yoni-pūjā, intoxicates him (including her) 
by taking the offered marisa, matsya, and madya, and 
subsequently cohabitates with her, she playing the role of 
the upper partner. 


The kaula-mārgīs meditate on the seven cakras and the 
deities who preside there. This is their cakra-sādhanā or cakra- 
puja. In the vāmācāra, a group of women lie on the ground 
with face upwards, without clothes, radially in a circle, 
with heads towards the centre. After the yoni-pūjā, the male 
tantrikas do herd cohabitation in rotation. 


In the last half of the twentieth century, there has been 
mushroom growth of tantric institutions in countries outside 
India. There has been a tremendous increase in the number 
of foreign writers on Tantra. Most of them have no 
comprehension of the fact that Tantra is a highly developed 
spiritual science. They associate Tantra with Freudian 
psychology centring around sex-libido. In their attempt, 
they try to release the suppressed sex-libido by licentious 
sex-practices, both homo and hetero. They have vulgarized 
and barbarized Tantra with savage sexuality, without a 
trace of divinity. It is unfortunate that the present-day 
Tantra in India is mostly black magic, superstitious cult or 
total fraud and that the popularity of Tantra in the West is 
mainly due to sex-barbarism in most cases. 


It is to be re-emphasized here that Tantra is a purely 
spiritual system in which the Mother of the universe (Sakti) 
and the Father of the universe (Siva) are worshipped for 
bhukti (worldly living free from pain and suffering) and 
mukti (liberation of the spirit, ātmā). It has nothing to do 
with immoral sensuality and bestial pleasure. 
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Cakra-sādhanā. In addition to kundalini-arousal, the 
tāntrika does cakra-sādhanā. For doing it, one has to be fully 
acquainted with the anatomy of the seven major cakras 
(mūlādhāra, svādhisthāna, manipüra, anāhata, višuddhi, ājūā 
and sahasrāra) and a few minor ones. The cakras are located 
in the subtle body and may not be confused with gross 
structures such as the pineal, the pituitary, etc. Furthermore, 
each cakra is horizontally placed around the vertical axis of 
the spine. Some Yoga schools erroneously consider the cakras 
to be vertical and dual, one in front and the other on the 
back. Some other Yoga schools speculate additional cakras 
on the two hands and the two feet. This is pure speculation 
out of phantastic imagination. 


Cakra-sādhanā belongs to Tantra-Yoga (not Pātañjala 
Yoga). This book does not need the details of the cakra- 
sadhana. Only this much is said that, for siddhi in tantric 
mantra-japa, both kundalini-arousal and cakra-sādhanā are 
essential pre-requisites. 


Purašcaraņa. Purašcaraņa is a preparatory or 
introductory rite before the actual mantra-japa or actual pūjā 
(ritual worshipping of a deity). Rites like acamana, 
tattvašuddhi, pranayama, bandhas, mudras, marjana, 
bhūtašuddhi, nyāsa, etc., are included in purašcaraņa. 


Pūjā. In Tantra, both yantra-pūjā and mūrti-pūjā are 
done. A yantra or a mandala is a mystic, geometrical diagram 
specific for each deity. Spiritual powers are invoked and 
invited to be seated in different parts of the yantra and are 
worshipped there. Āvaraņa-pūjā is also part of the yantra- 
puja. Spiritual powers seated in concentric spheres and the 
peripheral squares are worshipped in succession, starting 
from the centre and ending at the outermost structures. 
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The literal meaning of the word āvaraņa is a cover, or a veil. 
In Tantra, the yantra-pūjā gains more importance than the 
mürti-püja. 

The word mūrti means an icon, an image, an idol, a 
form. It may be made of gold, silver, brass, stone, earth, etc. 
The deity may be invited to stay in the icon permanently to 
accept the worship by performing special rituals. 
Alternatively, the deity may be invited (āvāhana) to come 
and stay in the icon for one-time pūjā only. After the pūjā is 
over, the worshipper bids farewell to the deity (visarjana). 


It has already been said that while doing the japa of a 
mantra, the meaning of the mantra is to be meditated upon. 
The same principle holds good for the mūrti-pūjā.'”5 The 
statue of Mahatma Gandhi is not itself Mahatma Gandhi. 
Knowing it fully well, we still need a statue. God or Mother 
Goddess who is really formless and who is omnipotent, 
omniscient and omnipresent cannot be equated to an idol 
made by man out of materials such as any metal, alloy, 
wood, stone, etc. The worshipper's thought on the Divine 
Mother or Father, while sitting before the icon for worship, 
plays a crucial role here. 


Mantra-japa. The tantric mantra-japa follows the mūrti- 
puja, or in the absence of a mūrti, it follows the yantra-pūjā, 
preceded by the preliminary rites of pura$carana. Each deity 
has a specific mantra or a number of specific mantras. Each 
mantra has its special nyāsa. No tantric mantra-japa is done, 
unless it is preceded by its nyāsa. 


If a mantra-japa is done, say, 100,000 times, havana 
(oblation in a fire-sacrifice) is to be done 10,000 times (one- 
tenth of japa), tarpana (satiating the deity by presenting him/ 
her libations of water) is to be done 1,000 times (one-tenth 
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of havana), marjana or abhiseka (purification by sprinkling 
or pouring water) is to be done 100 times (one-tenth of 
tarpana) and feeding 10 spiritually realized and highly 
ethical persons, otherwise known as brahmana-bhojana is 
the final rite (one-tenth of marjana). 


For getting mantra-siddhi in Tantra, the total purascarana, 
starting from ācamana and ending with brahmana-bhojana, 
is to be completed. Of course, purascaranas may be repeated 
for years together in order to get Mother’s grace, without 
which no mantra-siddhi is possible. The applications of the 
mantra through japa become more effective only after 
mantra-siddhi is attained. The applications are for bhukti 
(fulfilment of worldly desires and redemptions from miseries 
and misfortunes) and/or mukti (spiritual liberation). 


Tantric Mantras 


The Vedic mantras belong to the Nigama whereas the Tantric 
mantras to the Agama. The word Tantra has already been 
etymologically expanded. It unfolds and dilates the 
meanings and the significance of the cosmos, gives 
techniques to control the cosmic events through mantra- 
sadhana by which evils, misfortunes and sufferings can be 
averted and got rid of. The word mantra has already been 
etymologically derived. It is an instrument of thought. By 
doing japa of the mantra, the sadhaka intensely thinks on its 
meaning. The mantra protects the person who meditates 
on it. The words mantra and agama are closely related if 
their meanings are considered. Agama is that from which 
comes higher knowledge on techniques which can be 
adopted for the good of the universe.’ 
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The word mātrkā, in the Tantric context, has already 
been explained. There are altogether 50 matrkas, staring 
from a and ending in ksa. The Mantra-mahodadhi of 
Mahidhara says that all mantras consist of varnas (characters 
of the Sanskrit alphabet), that all mantras are rooted in 
Mother Sakti, that the matrkas are to be known as Mother 
Sakti and that Sakti is one pole of the bipolar Reality, the 
other pole being Siva. 


The Tantric tradition does not consider the varnas (letters 
of the alphabet) as simple written symbols and their sounds 
as simple vibrations produced by the vocal organs. Mother 
Sarasvati plays her vind with three strings. The primal sound 
produced by her vīņā is orit (AUM) which generates all other 
sounds. The whole universe of matter and energy is a 
manifestation of the vibrations (spandana) of the strings of 
the vīņā of Mother Sarasvati. This theory of vibration has 
been expounded by the Yoginī-Hrdaya Tantra. The Tantra 
regards the mātrkās as the Primordial Power (Adyasakti), 
the Mother of the universe. Mantras are vitally important 
for the tantra-sādhanā. 


Every tantric mantra has its characteristic nyāsa, different 
from the general nyāsa. Before the japa of a tantric mantra, 
its nyāsa must be performed. Unless the nyāsa precedes the 
mantra-japa, the japa is likely to hardly bear any fruit. Since 
Tantra scriptures are 64 in number, and the number of 
mantras are in millions or billions, the nyāsa of any particular 
mantra is not given here. 


Tantric mantras have bijas (seed-syllables). It is hard to 
find out the etymological meaning of any seed-syllable. 
However, they are the keys or the switches of the mantras 
which do not work if the bija(s) is missing. The tantric mantra 
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is to be pronounced correctly and especially the bijas are to 
be accurately uttered. Some bijas and their devatās (deities) 
are given here. 


bija devatā, or tattva, name of the bīja 
or vācya 
om (AUM) Brahman, l$vara tāra, pranava 
aim Sarasvati vagbija 
hrir Gauri,Sakti maya-bija, šakti-bīja 
Šrīnit Laksmī, Kamalā laksmī-bīja 
krim Kali kali-bija 
klīrit Atmabhuh kama-bija 
gam Gaņeša gaņapati-bīja 
glaum Ganeša bhū-bīja 
haurit, hrauni Šiva rudra-bīja 
ksraum Nrsimha nrsintha-bija 
hari Sadāšiva, ākāša ākāša-bīja, vyoma-bija 
yari vayu vayu-bija 
ram agni vahni-bija, agni-bija 
vari jala amrta-bija, sudhā-bīja 
lari prthvī kāma-bīja, bhū-bīja 
hum kavaca krodha-bija 
hūrit kūrcam varma-bīja 
sah haritsah brahma-bīja 


In a typical mantra, tāra or praņava (om) is the first 
syllable. The name of the devatā (deity) is in the dative case- 
ending, placed either after the pranava or in the end. The 
word namah (meaning making an obeisance or paying 
obeisance) is used before or after the name of the devata. 


Instead of namah, some mantras contain svaha 
(vahnikāntā), vasat, hum, vausat and phat. Svāhā is mostly 
used while reverently offering something to God/Goddess. 
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In such cases, the dative case ending is used in the name of 
the devatā or the añga which is touched in the nyāsa. 


A few mantras contain svāhā; but the name of the deity 
is used in the vocative case-ending (for example: om hrim 
Srim krim paramesvari kālike hrim $rimi krim svāhā). 


It is generally believed that tàntric mantras are made 
use of in sakāma japa (japa done for the fulfilment of a desire), 
for material prosperity, for sensual pleasure and against 
enemies. This belief is not usually untrue. However, it is a 
fact that tàntric japas can be done and are being done by 
some sādhakas for spiritual transformation, for getting peace 
in life and for spiritual liberation. Tantra is an adhyatmika 
vidya (spiritual subject) and it should be used for every noble 
cause. It is unfortunate that the applications of Tantra have 
so far been made by many tāntrikas for ignoble, unholy and 
vulgar purposes. 


The Mechanism of Action of Mantra-Japa 


Without ifs and buts, we accept the fact that mantra-japa 
works. This is observational and experimental. Having 
accepted the fact, now we investigate into its mechanism 
of action. 


The Mechanism of Action of the Pranava-Japa 

and the Ajapa-Japa 

In the ortkāra-japa, we observe that dhyana-yoga, bhakti-yoga 
and jfia@na-yoga are mixed together. The whole process is a 
mixture of dualism and non-dualism, the latter following 
the former. In the Vaisvanara and the Taijasa states, dualism 
of "I" and Brahman or "I" and God is distinct. Furthermore, 
pluralism is operative in these two states. The universe of 


64 Japa-Yoga 
a 
manifoldness and diversity is experienced by the self either 
in the waking state or in the dream state. In the state of 
deep sleep, pluralism disappears, dualism fades and non- 
dualism dominates over dualism. None the less, dualism 
does not completely disappear. The awareness of "I" still 
persists in a thinly faint manner. In the fourth (turīya) state, 
pure non-dualism prevails, and in this state, there is 
complete identity of the individual self and the Universal 
Self. Here language fails in expression due to the absence 
of individuality in the turiya. 


Bhakti-yoga has little relevance in non-dualism. A bhakti- 
yogi must be dualistic. His "I" (his self) prays to Īšvara or 
lévari (God or Goddess) and surrenders to the latter. 
Paramesvara (God, the Supreme) or Paramesvari (Goddess, 
the Supreme) is the vācya (one who is named or designated) 
and onkara (orit) is the vācaka (the designating word). By 
simply repeating the utterance of orit, the devotee mentally 
prostrates at the feet of God (the Mother or the Father) and 
surrenders to Her or Him. The devotee’s mind is fixed in 
God. He develops his concentration and one-pointedness 
(ekagrata). He gets satisfaction. He develops his mental 
strength. He feels that he is not helpless and that he has a 
Protector, a Redeemer and a benevolent, compassionate 
friend, guide and saviour. His mind never experiences a 
vacuity surrounded by a whirlwind. He is always full, in 
supersaturation; he is calm, serene, firm and steady. 


The orikara-japa, in a mature state, becomes a dhyana. 
One and only one idea of God alone flows in the mind in 
an unbroken state devoid of interruption. This is Patafijali’s 
dhyana. Thus, all the benefits of dhyana one gets from the 
onkāra-japa. 


= 
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The adept dhyāna-yogī who practises orkāra-japa 
suspends the japa in the concluding stage and remains in a 
thoughtless condition. This is the state of samadhi. The 
preceding state of ortkāra-japa prepares the mind to easily 
enter into the samādhi state. Hence, the sādhaka gets the 
benefits of samādhi from his onkara-japa. 


Jūāna-yoga (the yoga of knowledge) is very often 
misinterpreted. Anybody who acquires vast informational 
knowledge and is an erudite scholar is not a jūāna-yogī. 
Anybody who has extensively and intensively studied 
religious scriptures, who can write books on God and who 
can eloquently deliver speech on God is not a jñāna-yogī. 
Who is a jūāna-yogī then? One who has acquired true 
knowledge on Brahman, who has realized Brahman and has 
merged in Brahman, albeit still living with the body, is a 
jūāna-yogī. 

The Vedāntic japa-yoga has a so ‘ham (He is I) japa. This 
is the ajapa-japa (a japa which is spontaneously done in 
perfect unison with the inhalation and the exhalation). 
Every living creature, human or non-human, unconsciously 
and spontaneously does this japa. But, this does not become 
a yogic japa. A yogī consciously does it. He fine-tunes his 
slow and effortless inhalation while silently uttering so (sah), 
and slow as well as effortless exhalation while silently 
uttering ham (aham). Thus, in every respiration (inhalation 
and exhalation) he silently utters "He (God) is I.” Not only 
does he utter, but also intensely thinks over the idea. It 
becomes a life-long dhyāna for him. Intermittently, the japa- 
dhyana is suspended to merge in a samādhi. Such a yogi 
attains Brahma-realization, the realization that he is not 
different from Brahman. The culmination of jfiana-yoga is 
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the identification of the self with the Supreme Self. A jūāna- 
yogi acquires buddhi-yoga. A buddhi-yogi's actions become 
spiritual. He becomes free from I-centredness. In the mature 
state of his jñāna-yoga, he becomes I-less and my-less. His 
vüsanüs and non-vāsanā-sariiskāras are erased from his 
karmasaya. He lives with his present body due to prarabdha- 
karma only. He is released from bondage. He becomes a 
jīvanmukta (released, albeit still living). 


A yogi, with life-long, constant practice of onkāra-japa, 
continues to repeat the pranava till he leaves his body at the 
time of death. Such a yogi dies with no karmasaya or with a 
sattvika karmāšaya with the imprint of orit only. In the former 
case, he is not reborn after death. In the latter case, he is 
reborn as a saint to dedicate his next life to the welfare of 
the creation. 


The Mechanism of Action of the Devotional Japa 


Dualism is an inseparable feature of bhakti-yoga. The self in 
the individual prays to the Universal Self, the Almighty, 
the Benevolent, the Compassionate, the Redeemer. 


In our philosophy, non-dualism is the fact. But dualism 
is not discarded, at least emotionally and psychologically, 
in the apparently bound states of the self. In the course of 
the lives of an individual, he passes through dualism and 
reaches the ultimate goal of non-dualism. In our concept of 
moksa (liberation), the individual self, on liberation, loses 
its individuality, its separateness and becomes Brahman. 
Although, for empirical purpose, we accept and practise 
dualism as a ladder to ascend and reach our goal of non- 
dualism, there is no place of dualism at all in our concept 
of moksa. 
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Dualistic japa may be niskama (without any desire for 
worldly fulfilment) or sakama (with a desire for worldly 
fulfilment). The niskāma japa has two varieties, namely, 
devotion to God for the sake of devotion only and devotion 
for deliverance, redemption. The sakāma japa is done for 
getting rescued from worldly miseries, sufferings and 
disasters such as poverty, unemployment, diseases, 
impending death, natural or man-made calamities, etc. It 
is also done for getting success, more wealth, better position, 
more fame and all sorts of materialistic progress and 
prosperity. 


Irrespective of the fact of the purpose of the japa, sakama 
or niskama, if done devoutly, the mind becomes undisturbed, 
calm and tranquil. A disturbed and worried mind adversely 
affects the organs of the body. A peaceful and calm mind 
keeps the diseases away. Moreover, bliss (ananda), which is 
precious in life, saturates the mind and the body of the 
devotee. He also feels safe and secure. He does not helplessly 
move in a purposeless, random way in the midst of a 
whirlwind. He has a firm conviction that God, the Saviour, 
would protect and save him. This firm faith helps him fight 
the peril and adversity. 


The sakama devotee, if a true and staunch believer in 
God, unconditionally does japa. He becomes happy if his 
desire is fulfilled. He does not become unhappy if his japa 
does not bear desired fruits and his suffering is not relieved. 
He accepts the verdict of God without questioning. Japa 
does not and cannot compel God to always take action in 
favour of an individual. The universal welfare is taken care 
of sometimes even by sacrificing the interest of a devotee. 
And what is a calamity for an ignorant devotee may not be 
calamity at all. 
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The doctrine of karma (karmavāda) controls the lives of 
human beings. We earn a fate by virtue of our karma done 
in different lives. God whimsically does not decree a fate to 
anybody. Each one initiates a life for the fruition of some 
karma out of the karmic impressions accumulated in our 
karmāšaya of the subtle and the causal bodies. This karma 
with which this life initiates is the prārabdha karma. 
Ordinarily, this prarabdha karma is not altered and one has 
to undergo it in this life. One may be pious and saintly. 
One may be a sinner and a criminal. Each one has to get 
one's karma-phala (the fruits of the prarabdha karma) in this 
life, some of them being good and some others being bad. 
Some theorists of the karmavāda are rigidly deterministic. 
They hold that karmavada fuctions mechanically and rigidly, 
obeying the law of cause and effect, and that God does not 
interfere with His Law under all circumstances. 


We are reluctant to accept this rigid interpretation of 
the doctrine of karma. Bhakti-yoga loses its relevance if this 
rigid mechanics of karmavāda is accepted. Furthermore, we 
may say that religions are redundant if the rigid law of 
cause and effect is strictly adhered to. 


In our opinion, God shows compassion to a devotee if 
the latter is sincere and staunch in his devotion. God judges 
the merit of each case. Does the devotee deserve 
compassion? How bad was his Karma in his past lives? If 
divine compassion violates the Cosmic Law and the present 
devotee was a sinner of the first degree in his past lives, 
japa or any devotional ritual does not bear any tangible 
fruits. A heinous crime does deserve a stringent punishment. 
However, if the case is deserving, as judged by God, His 
compassion showers on the devotee. The punishment is 
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either waived or reduced. And, for progress and prosperity, 
divine help paves the way for the devotee to walk smoothly 
for attaining the goal. Even for the worst sinner, japa is 
never vain and fruitless. If japa does not alleviate the 
suffering in this life, it does bear favourable fruit in the lives 
to come. It accelerates spiritual evolution. Forgiveness is a 
noble quality of good persons in the world. What is our 
concept of God if we think that He never forgives? 


One earns a fate based on one's karma in one's past 
lives. The sufferings in this life are penances (praya$cittas) 
for the past bad karmas. Such penances would subtract the 
bad karmas from the cumulative ledger in the karmasaya 
(saficita karma). It is to be emphasized here that God does 
not decree a good or a bad fate to anybody and that the 
person's karma in different births is responsible for what he 


is and what he will be.!*! 


In the Bhagavad-Gita, Lord Šrīkrsņa assures Arjuna that 
his devotee is never annihilated." A person who may be 
the worst sinner is transformed into an honest and pious 
man by sincere and unwavering devotion.! He has to 
repent, and repentance must be accompanied by the 
discontinuance of sinful acts. Without getting out of the 
mud and washing the feet, and without a strong 
determination not to enter into the mud again, one cannot 
be clean by devotion alone. 


If we accept karmavada and simultaneously accept the 
non-involvement of God in the fates of individuals, we have 
to explain the mechanism of action of bhakti in general, 
and japa-yoga in particular, in the alleviation of suffering 
of a devotee. Here we may be cautious against restricting 
our life to one incarnation only. The process of spiritual 


70 Japa-Yog 

2  .',V. vh 
progress must spread through multiple incarnations. By 
virtue of bhakti, the devotee dusts off the dirt from his mirror 
of buddhi (a subtle organ of intellect in the antalikarana).** 
His buddhi gains transparency. His ignorance is removed. 
Spiritual wisdom dawns on him. His actions become 
unattached to the fruits thereof. He becomes free from 
dualities and opposites. He develops equanimity of mind. 
The term buddhi-yoga is applied to all these attributes and 
actions.” 


What has been described in the foregoing paragraph 
seems to be a natural (svabhāvatah), automatic mechanism 
operated by the usual law of cause and effect. Is it a natural 
process only? Does not God play any role in this process? 
The answer is: It is both. In this context, reference may be 
made to the book Mind and Supermind.'** Brahman is the 
Fundamental, Pure Consciousness. Every created entity, 
living or non-living, gains induced consciousness. The 
buddhi of a person, reflected by the light of the Pure 
Consciousness, is rendered conscious. God (Ivara) is not 
inert, inactive and indifferent. He gives buddhi-yoga to his 
devotee for ascending the rungs of the ladder of 
spirituality. 


The climax of the bhakti-yoga terminates in quashing 
the usual logic, the empirical science of cause and effect 
and all norms of rationality. Logic, rationality and morality 
are empirical subjects which cannot be applied to God, since 
He has no needs of His own and He functions through His 
Power for the welfare of His creation rather than for Him. 
The Bhagavad-Gītā culminates in the following advice of 
Lord Krsna to Arjuna: 


=“ 
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Let your mind be united with me. Be devoted to me. 
Offer yourself to me. Prostrate thyself before me. 
“Thou shalt come to me.” This is my true promise 
to thee. Thou art dear to me. Abandoning all 
conflicts and perplexities of do's and don't's, take 
shelter in me alone. I shall release thee from all sins. 
Be not worried and grieved.'* 


Brahman is an ocean of Pure Consciousness. The Power or 
Sakti of Brahman or Isvara, first of all, creates the cosmic 
mind or supermind which is known as the virdd in the 
Vedas and the mahat in the Sankhya. The individual mind, 
in an intense state of devotion and one-pointed state of 
mantra-japa, links up with the supermind which, in turn, 
connects the devotee with the ocean of Pure Consciousness 
or Isvara. The Supreme Person (Paramātmā) does not reside 
elsewhere. He is all-pervading and omnipresent. He resides 
inside and outside the body of the devotee. But the union is 
accomplished in the intense state of meditation and 
devotion (dhyana and bhakti). 


When dhyana and bhakti are mature, the yogi sees 
everything in God and God in everything.'? At this state, 
he is a completely transformed person. His thoughts, actions 
and speeches cannot be anything other than divine. The 
bhakti-yogi, on gaining the Supreme Lord, realizes that there 
is no better gain whatsoever; being established in Him, he 
is not shaken even by the heaviest sorrow. 


The Mechanism of Action of the Tantric Japa 


In general, any particular tantrika has an ista-devata (a 
chosen tutelary deity; a favourite god or goddess; one 
particularly worshipped). The ista-deva is a male deity and 
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the ista-devi is a female deity. Tantra and bhakti-yoga are 
inextricably woven. Hence all that has already been said 
for the dualistic bhakti-yoga on the mechanism of action 
can be applied to Tantra. 


Tantric worships are mostly sakāma (for the fulfilment 
of some worldly desire). Thus, it is said that Tantra is for 
bhukti (worldly benefits: getting more of material possession, 
power, success, sensual gratification, victory over enemies, 
cure of diseases, postponement of death and escape from 
calamities, etc.). Tantra can also be used for mukti (liberation 
from birth, old age, diseases, death and cycles of 
reincarnation, finally taking shelter at the feet of God or 
becoming God). Most tantrikas hardly use Tantra for mukti. 
But it can be used and is being used by some highly 
enlightened tāntrikas purely for mukti alone. 


In the course of performing tantric rituals in the 
pura$carana (the introductory phase of the worship), the 
sadhaka becomes a kalisi (one whose all body-organs, tissues 
and cells get deified). He places the deity in each part of his 
body. He himself becomes the deity. In the state of 
heightened deification, it becomes really a fact that the deity 
worships the deity. At this state, dualism vanishes and non- 
dualism prevails. 


All the lower six cakras of the deified tantra-sadhaka are 
fully charged. The petals of the cakras vibrate when the 
corresponding mātrkā in a mantra is pronounced. The 
Prana (the primal unified force and energy) stored in the 
cakras, which act as transducers, gets converted into 
electromagnetic energy which, in turn, can be transformed 
into any other form of energy. A sādhaka cannot get mantra- 
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siddhi unless and until he can manipulate and fully control 
his six cakras. 


It is not easy at all to control and manipulate the cakras 
without the arousal, ascent and descent of Mother 
Kundalini. The passage of Mother Kundalini through the 
susumna (passage through the idā or the pirīgalā is hazardous 
and dangerous) energises and activates the bijas (seeds) and 
petals (dalas) of the cakras. Without the periodical union of 
Siva and Sakti of the composite bipolar reality, the full 
potency of a tàntric mantra is not a feasible proposition. 
Judging these hard facts, it can be said, without prejudice 
to the mushroom growth of kundalini yogis in the modern 
age, that one has to be skeptic in distinguishing a genuine 
tantra-sādhaka from a multitude of fake and fraudulent ones. 


The tāntrika uses external yantras or mandalas in his 
worship. As a matter of fact, the cakras inside his body are 
subtle yantras or mandalas. No tantra is very effective without 
the use of the internal yantras and/or an external yantra. 
The yantra is the electronic circuit in the system of Tantra. 
Deities (devatās) are placed at different points of the external 
yantra (deities permanently sit on the cakras). They are 
worshipped according to specific rituals. Yantras, deified 
in this way, act as switches to trigger tantric actions. 


Mind-waves are different from brain-waves. The former 
are subtler, with smaller wavelengths and higher frequency. 
Through uttering a mantra, either silently or verbally, mind- 
waves are generated and transmitted. They can be 
transmitted to all directions. But a tantric sadhaka very often 
needs to focus them on a specified target. He can do it by 
training his subtle internal organs (antahkarana) through 
special techniques. Once the mind-waves are focused on a 
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target, living or non-living, they start affecting the target to 
produce the desired effect. The common saying “mind over 
matter” becomes operative through this mechanism. The 
organs of the target body can be healed. The organs of the 
target body can be diseased. A non-living body can also be 
affected in the way the sadhaka desires. 


The mind-waves can be obstructed by intervening 
material bodies. A tāntrika cannot normally transmit his 
mind-waves from India to the USA or to any such distant 
place to affect a target. The curvature of the earth functions 
as an obstacle. 


In Tantra, there is a way to get over this difficulty in the 
transmission of mind-waves to far-off places. In this context, 
reference may be made to the eight siddhis, given in Patafijala 
Yoga.'*' Out of these, mahimā is a siddhi by which the yogi 
enlarges his body in any direction and any dimension. For 
the long distance transmission of mind-waves, the tāntrika 
enlarges his subtle body vertically to the antariksa (higher 
space) so that his sahasrara is placed at a higher altitude to 
function as a satellite. 


Inter-planetary and inter-galactic transmission by 
Tantra is also possible if the tantrika is a siddha person. For 
this purpose, the mind-waves are to be converted into 
quanta and vice versa and the tantra-yogi has to be 
accomplished in anima siddhi (by which the body or any 
material object including waves and particles is reduced in 
size). At this micro-level, the dual state of waves and 
particles of the mind-waves of the yogi passes through any 
obstruction in the analogy of neutrinos. 


The transmission of mind-waves through tantric mantras 
to affect matter and/or mind in the desired way is one type 
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of tantric mechanics which does not need the mediation of 
Mother Goddess. There is a second branch of tantric 
mechanics, functioning without the mediation of Mother 
Goddess, and this is known as tantric satkarma (six ritual 
actions). These are: 1. šānti-karma; 2. vasikarana; 3. vidvesana; 
4. stambhana; 5. uccütana; and 6. māraņa.'*2 


The word inti means “peace.” Santi-karma is the tantric 
ritual for mantra-japa for restoring peace, getting cure from 
diseases, avoiding and dispelling calamities and propitiating 
unfavourable planetary gods (graha-devatas). Among the 
six karmas, this is the only one that a benevolent tāntrika 
should do. The rest five are more or less malevolent and 
should be avoided for their offensive use. 


Vašīkaraņa is the act of subjugating or bewitching a 
person by charms and incantations. There are two other 
sub-karmas that are included in vasikarana. These are 
akarsana and sammohana. To bring about attraction between 
two persons is akarsana. Sammohana is deluding, infatuating 
or stupefying a person. 


Every individual person has his or her own liberty. 
Goodwill or love between two persons should depend upon 
their freedom of will and consent. It is unethical, rather a 
criminal action, to apply Tantra for vasikarana, akarsana and 
sammohana, except in some special circumstances. 


In some special cases, however, the vasikarana group of 
the karmas may be applied to help a person to whom injustice 
has been done and who is really suffering for no fault of his 
or hers. But for such an application, the fantrika should 
investigate into the case, find out the truth, and if found 
deserving, may apply the karma for ameliorating the 
suffering of a person. Under no circumstances, should the 
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tantrika’s personal interest and mercenary gain be involved 
in this tantric karma. Here we cite an example for the 
clarification of the issue. A person is involved in extra- 
marital sex relation. He hates his wife, tortures her and 
attempts to kill her. This is a befitting case for a benevolent 
tāntrika to apply vasikarana or ākarsaņa or sammohana. 


n “ 


Vidvesana means “causing to hate,” “rendering hostile.” 
Without qualification, it involves violence (hiritsā), and it is 
a criminal action. No good tāntrika who wants to live a 
moral, spiritual life should practise it. However, its practice 
is ethical if done judiciously. The example already cited is a 
befitting case for consideration. The tantrika may, by 
vidvesana, create a situation in which disliking and hatred 
may develop between the husband and his extra-marital, 
immoral beloved. 


Stambhana is making a person rigid or immovable like a 
pillar. It is paralysing the whole body or part of the body of 
the target person. Uccātana is making a person violently 
excitable, talking loudly, incoherently and disconnectedly 
by the derangement of his mind. Stambhana and uccātana 
also involve violence and crime, committed by the tantrika. 
These are morally prohibitive and legally criminal. They 
must not find a place in spirituality. However, a tantrika, 
spiritually highly evolved and maintaining a very high 
standard of morality, may apply these two techniques, 
especially stambhana, against a person who is undoubtedly 
a menance to the world community or a very large section 
of humanity. In such cases, the fantrika is to see that he is 
not personally inimical to the target person, that his self- 
interests are not involved in it, and that he applies these 
techniques purely for the benefit of the world, especially 
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when humanity faces the gravest danger and disaster from 
the target person. 


Marana is killing the target person. Unconditionally, it is 
prohibited for the human tantrikas. The hell waits for a 
human tāntrika if he applies this technique even for the most 
demoniac target person. Marana is murder. Any murderous 
action cannot be part of spirituality. Nobody has the right 
to take law into his own hands. And anyone who takes 
God's law into one's own hands is the worst sinner who 
cannot escape from divine punishment. 


That being so, the provision of marana in Tantra seems 
to be redundant and meaningless. Why did the tāntrika rsis 
reveal this technique? It is not meaningless in all 
circumstances. Occasions, albeit rare, do occur, when the 
application of this technique becomes unavoidable for 
protecting the world from the attacks of demons. It is the 
jivanmukta who has the right to decide if and when this 
tantric technique of marana becomes unavoidably necessary 
for application. If the tāntrika is really a jīvanmukta, he may 
exercise his option to apply this last tantric technology for 
the cosmic welfare or the welfare of a vast section of the 
society. 


The Psychological and the Physiological Mechanism 
of the Action of Japa 


In addition to the mechanisms of action of various types of 
japa, so far described, japa also exerts effects, through other 
mechanisms, on the psyche and the soma. The mind can be 
favourably affected by japa. The body too can be favourably 
affected by japa. The mechanisms will be briefly described 
here. 
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We hold the view that the mind is different from the 
brain and that the latter is an apparatus of the former. 
Further, we hold that the mind is material, albeit too subtle 
to be detected by our usual six sense-organs. All the 
elements of dhyāna are in-built in japa. As dhyana has 
calming (prasanta) effect on the mind, so also has japa a 
similar effect. Both dhyana and japa free the mind from 
mental distractions and disturbances and bring about pin- 
pointedness (ekāgratā). They improve mental concentration 
and working efficiency. Of the two, japa is easier than 
dhyana, although the latter is more efficacious from yogic 
point of view. 


Japa favourably affects the mind which, in turn, exerts 
favourable influence on the cerebrum of the brain of the 
gross body and also on the lower six cakras in the subtle 
body. The prefrontal area (psychic centre) of the frontal 
lobe of the cerebrum is located below the spot between the 
two eyebrows. All the cerebral centres have access to the 
psychic centre through nerve fibres. Stressful stimuli 
received through the exteroceptors or the interoceptors 
ultimately converge on the psychic centre, from where 
messages are transmitted to the hypothalamus. There are 
direct nerve connections between the frontal lobe and the 
hypothalamus. Most of these connections are two-way and 
bilateral. The hypothalamus functions through the 
autonomic nervous system and the neuroendocrine 
apparatus. 


There are neural connections between the hypothalamus 
and the sympathetic nervous system. The hypothalamus, 
stimulated by the psychic centre, activates the sympathetic 
nerves, resulting in the liberation of excess of noradrenaline. 
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The adrenal medulla receives stressful stimuli through 
the neural pathway. Thus, having been stimulated neurally, 
it causes an initial secretion of adrenaline, with some 
amount of noradrenaline, into the blood. There is also a 
second mode of action of the adrenal medulla. The psychic 
centre stimulates the hypothalamus which causes the 
anterior pituitary to secrete more adrenocorticotrophic 
hormone (ACTH) which, in turn, stimulates the adrenal 
cortex to secrete more corticosteroids. In the presence of an 
excessive quantity of plasma corticosteroids, the secretion 
of adrenaline by the adrenal medulla becomes copious. 


The anterior pituitary is called the master gland, since 
it regulates all the other endocrine glands of the body. The 
pituitary, a small oval endocrine gland, is situated at the 
base of the brain in most vertebrates, in a cavity of the 
sphenoid bone. Although situated inside the cranium at 
the base of the brain, it is not neurally controlled by the 
brain due to the lack of nerve-connections. In spite of this 
fact, mind controls the pituitary gland and the other 
endocrine glands of the body through the mediation of the 
pituitary gland. How is it accomplished in the absence of 
nerve-connections between the brain and the pituitary 
gland? 


Humoral transmission, rather than neural transmission, 
operates between the hypothalamus and the pituitary. The 
hypothalamus produces neurohumors or releasing 
hormones to be directly added to the blood. À short, narrow 
stalk (infundibulum) connects the pituitary gland to the 
hypothalamus. The blood vessel flowing in the infundibulum 
carries the releasing factors of the hypothalamus to the 
pituitary. This is the pituitary portal system (the venous 
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blood passing from the tissues to the heart through two 
capillary beds instead of one only). In this case, one capillary 
bed is in the hypothalamus and a second one in the pituitary. 


Through the portal circulation, the hypothalamus 
transports releasing and inhibiting hormones to the 
pituitary. These hormones of the hypothalamus influence 
the secretion and release of hormones formed in the anterior 
pituitary. 


The pituitary, thus being influenced, secretes more or 
less specific anterior pituitary hormones that control the 
secretion of hormones of other endocrine glands in the 
body. Such glands are the thyroids, the adrenal cortex, the 
pancreatic islets, the ovaries, the female breasts and the 
testes. 


The psychic influence on the parasympathetic nervous 
system has not yet been described. A peaceful and calm 
mind influences the cerebral cortex favourably. It maintains 
a balance of the neurohumors to do the right job. 
Neurohumors are constantly produced and constantly 
destroyed. Any psychic trauma initially results in an 
enhanced liberation of acetylcholine in the cerebral cortex. 
This chemical causes excitation in the cortical synapses and 
in the post-ganglionic endings of cholinergic nerve-fibres. 
In normal conditions, the accumulation of acetylcholine in 
the synaptic clefts is not allowed. It is rapidly broken down 
by cholinesterage which is an enzyme formed in the 
synaptic clefts. In psychic trauma, the psychic stimulus to 
the formation of acetylcholine is very strong and/or 
repetitive. In such a situation, the formation of acetylcholine 
is faster and that of cholinesterage is slower. As a result, 
the excess of acetylcholine in the synapses cannot be 
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destroyed. Thus is the accumulation of acetylcholine in the 
synaptic clefts. This is the initial biochemical condition that 
causes stress disorders. 


In addition to acetylcholine, there are other 
neurohumors in the brain. Some of them are catecholamines 
(noradrenaline), serotonin and histamine. Each 
neurohumor is destroyed by its respective enzyme. Psychic 
trauma decreases the activity of these enzymes such as 
monoamine oxidase and histaminase. As a result, an 
excessive accumulation of the neurohumors occurs in the 
various centres of the brain. In addition, there occurs an 
accumulation of cyclic AMP. 


It is the cerebral cortex that controls the subcortical 
centres in the brain. The mechanism of control is through 
the excitatory and inhibitory functions of the cerebral cortex. 
Following a psychic trauma, the accumulation of 
acetylcholine causes exhaustion of the inherent excitatory 
and inhibitory functions of the cerebral cortex. This happens 
especially with the exhaustion of the inhibitory function 
which becomes more critical. The subcortical centres of the 
brain receive some excitation with little inhibition. As a 
result, they become hyperactive. They excessively excite 
themselves and their linked systems — the neuroendocrine 
system and the autonomic nervous system. Both these 
systems ultimately excite all the organs and tissues of the 
body. 


So far, we have discussed the neurohumoral system of 
the brain. Changes in the cerebral neurohumors bring about 
changes in those of the sympathetic and parasympathetic 
divisions of the autonomic nervous system. We may focus 
our attention on the secretions of the nerve-endings of the 
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post-ganglionic fibres of the divisions. The parasympathetic 
system secretes acetylcholine whereas the sympathetic 
system secretes principally noradrenaline. These two 
systems function in an antagonistic manner. This 
antagonism is apparent, however. In spite of the apparent 
antagonism, both the divisions of the autonomic nervous 
system have evolved for a holistic purpose. The 
parasympathetic division is associated with relaxation and 
rest. The sympathetic division functions in emergency 
situations such as anger, excitement, fear, anxiety, tension, 
etc. Psychic trauma accelerates the activity of the 
sympathetic division which increases the secretion of 
catecholamines (adrenaline and noradrenaline). The 
catecholamines, secreted in excess for a prolonged period, 
are the main causal factors of psychosomatic diseases. 


The physiological mechanisms of psychic stress in 
bringing about disorders in the neuroendocrine system and 
the autonomic nervous system have been briefly described 
in this section. Any trauma to the psyche causes the 
humoral disorders which, in turn, cause pathology in many 
organs and tissues of the body. For details of the operation 
of the psychosomatic diseases, and the preventive and 
curative effects of yogic meditation, reference may be made 
to the book Meditation.’ 


Japa, with intense concentration on the unitary idea of 
its meaning, is a form of dhyana. Thus, the benefits of dhyana 
and those of japa are similar. Japa is for mental relaxation 
and rest. It brings peace, calmness and tranquillity to the 
mind. Mental stress and trauma are avoided or drastically 
minimized even if events, normally causing agonizing 
experiences, occur temporarily or persistently. Japa makes 
the psyche healthy and the body too. 
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This last section of this chapter is secular. It provides 
scientific explanations, without any reference to 
metaphysics. 


In a nutshell, this chapter deals with the theoretical 
background of the japa-yoga. The next chapter will present 
practical techniques for the practice of the japa-yoga. 
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Although Siva, the Father of the universe, is the inactive 
Chairperson, and Šakti, the Mother of the universe, is the 
Executive Agent, they are not two separate metaphysical 
Beings. They constitute an inseparable Being with 
bipolarity, as indicated by the following verse (PSTCM, p.10): 
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na Sivena vind devi 

na devyā ca vinā šivah; 
ubhayorantaran nasti 

candracandrikayoriva. 
S. Malaviya, tr., 1999, Part 2, p. xi: devo bhūtvā devarit yajeta. 
N.C. Panda, 1996, pp. 245-60. 
PYD, II.1; tapahsvādhyāyešvarapraņidhānāni kriyayogah. 
S. Malaviya, 1999, XXVI.130-45. Also see the same book, 
Part 2, pp. xiv-xv. 
Ibid., XXV1.132: sura Saktih $ivo marisam tadbhakto bhairavah 
svayam; tayoraikyasamutpanna ānando moksa-nirnayah. 
na kāsthe vidyate devo na pāsāņe na mrnmaye; bhāve hi vidyate 
devastasmad bhāvo hi karanari. 
S. Malaviya, 1997, p.x: 
tanoti vipulanartham- 

stattvamantrasamāšritān, 
tranam ca kurute pumsam 

tena tantramiti smrtam. 
Ibid., p. xi: mananāt trāyate iti mantrah, mananatrāņa-dharmaņo 
mantraļ. 
Ibid., p. x: āgacchati buddhimārohati yasmadabhyudayanth- 
$reyasopāyah sa āgamah. 
Ibid., p. xii: sarve varnatmaka mantrāste ca Saktyatmaküh priye. 
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prathamah pariņāmah šrīcakram asti. asmin cakre paūca- 
mahābhūtāditattvānāti pratikarüpastattadvarnah kalpitah. 
BG, V.14-15. 
BG, IX.31: kaunteya pratijanīhi na me bhaktah praņašyati. 
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N.C. Panda, 2003, Meditation: Science and Practice. 


Practice of Japa-Yoga 


THERE are varieties of japa. Each school of Yoga has its own 
variety. Moreover, mantras are many and especially each 
tantric mantra has its own puraécarana (introductory rituals) 
before the actual japa. This part will present some 
representative samples and cannot afford to be exhaustive. 


Preliminary Preparations and 
Prerequisites for Mantra-Japa 


Preparation 


Mantra-japa may be formal or informal. No preparation is 
necessary for the latter type. It may be done in any place 
(even in lavatories and bathrooms), at any time and in any 
condition (in sitting, standing or lying condition, with 
yogüsanas or without, with or without counting, and with 
face towards any direction). 


For the formal type of mantra-japa, some simple 
preparations are necessary. These are the following: 


Cleanliness. A bath is recommended. Washing the face, 
the hands and the feet may be a substitute for a full bath. 


Clothes. Hindus do not enter their worshipping place 
without wearing new or cleaned old clothes. The 
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worshipping place may be a temple or a deva-grha (a private 
worshipping room in the residential building). Clothes used 
during defecation and dining are not suitable for 
worshipping. Urination is an exception, however. The clothes 
should be loose and must not be tight. The weather 
conditions and the temperature of the room should decide 
the nature of the clothing. 


Time. Morning and evening are the ideal times for japa. 
For the modern, busy man, the evening hours may not be 
suitable. He may do japa in the brākma-muhūrta (4:00 a.m. 
to 6:00 a.m.) after taking a bath (after the usual daily 
morning routine work). If he is a late-riser, he may do it 
after 6 o' clock in the morning before taking breakfast. The 
seers of ancient India were observing four sandhyas (the 
junction between two six-hour periods of a day of 24 hours). 
These periods are 6:00 a.m., 12:00 noon, 6:00 p.m. and 12:00 
midnight. Since the 12:00 midnight falls during the sleeping 
hours, modern saints and devotees generally avoid the 
midnight sandhyā. In ideal conditions, japa may be done at 
the four sandhyas. 


Place. The thakura-ghara (deva-grha) is the ideal place 
for doing japa. If one has not a thakura-ghara at home, one 
may reserve a room for japa and meditation. The mind 
becomes conditioned if the time and place do not vary from 
day-to-day. The room should be secluded, free from noise 
and disturbances. The environment should be aesthetic. 
There may or may not be icons in the room. (The tāntrika 
may need the icon of his chosen tutelary deity or ista-devata). 
To have icons, pictures or symbols in front of the devotee is 
optional, depending upon the psychological and cultural 
need. After all, God is formless. The form is a symbol devised 
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by man for his psychological needs. Once the form becomes 
classical and an archetype, it is tenaciously retained by the 
mind that tries to escape from an abstract state to a concrete 
one. The form is like the map of a country or the plastic 
model of a chemical like methane. Rather than the form, 


fig. 2.2: Padmasana fig. 2.3: Svastikasana 
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the idea (bhava) is really important.! The Hindu devotee 
faces towards the east or the north, while doing formal 
meditation, japa or pūjā (worshipping). 


Sitting posture. While doing japa, one may sit in 
siddhasana (the accomplished pose, fig. 2.1), padmāsana (the 
lotus pose, fig. 2.2), svastikasana (the auspicious pose, fig. 
2.3), vajrāsana (the thunderbolt pose, fig. 2.4) or sukhāsana 
(the easy, comfortable pose, fig. 2.5). In āsanas other than 
vajrasana, one may remain in cin-mudra (fig. 2.6) or jūāna- 
mudra (fig. 2.7), if one's right hand is not engaged in 
counting. If counting is done, the left hand only may remain 
in the said mudrā. For counting more than 10 japas by 
karamala, both the hands may remain busy, and, in that 
situation, the japa may be done without any mudra. The 
üsanas may be performed on a hard floor on which a four- 
folded blanket may be placed. Special ¿sana cloths are also 
available for this purpose. If sitting on the floor is not 


. 2.4: Vajrāsana . 2.5: Sukhüsana 
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fig. 2.7: Jūāna-mudrā 
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convenient, one may do japa, while sitting on a hard chair 
or a hard bed which is not foamy and soft. It may be 
emphasized here that the head, neck and, torso should be 
on a straight line perpendicular to the ground level. While 
doing japa, all the muscles of the body should be relaxed 
and the mind should be free from tension. 


Stomach and excretory organs. One may take a light 
snack, some fruit juice or milk or a cup of tea or coffee 
before doing japa. But, a full stomach is contraindicated. 
Japa may be done two hours after eating a full meal. In the 
morning, japa should preferably be done with empty 
stomach. Deep mental concentration, with much food in 
the stomach and the small intestine, reduces splanchnic 
blood circulation, enzyme secretion and the digestion of food. 
It would be decidedly an advantage if the colon, rectum 
and urinary bladder are evacuated before any japa session. 
However, japa may not be suspended if reflexes for defecation 
and micturition fail to function at the desired time. 


Prerequisites 


Japa is a spiritual activity and part of yoga. A yogi should be 
a vegetarian. He should avoid eating meat, fish, eggs and 
other types of foods that involve killing animals, increase 
hlood cholesterol and stimulate the production of sex- 
hormones. He should live on cereals, pulses, lightly cooked 
green vegetables (without the addition of excess of fats and 
oils, spices and condiments and chillies), salads, fruits, milk, 
curd, cheese and such other foods. He should avoid over- 
eating and under-nourishment. One-half of his stomach 
should be filled with food, one-quarter with water and the 
rest of the stomach should be empty. Qualitatively and 


Practice of Japa-Yoga 99 
=—— ——r—nPJ.- Sy 
quantitatively, the yogi’s diet should not be conducive to 
obesity. Smoking tobacco, drinking alcohol and taking any 
intoxicant or drug are strictly forbidden for a yogi. If an 
individual, due to cultural food habits, cannot avoid non- 
vegetarian foods, he may at least avoid an excess. However, 
this concession is pragmatic and is not strictly yogic. There 
must not be any concession for a yogi with regard to 
avoidance of alcohol and drugs. 


A person who does purascarana-japa should live on fruits 
and milk or havisyānna (rice cooked with more milk and 
less ghi and eaten only once a day at noon). 


Observances of Yama and Niyama 


The yamas and niyamas of Patafijala Yoga have already been 
described in part one of this book. The yamas are 
proscriptive. They are: 1. Practise ahirisa or don't do 
violence. The practice of non-violence should be mental, 
vocal and physical. 2. Speak the truth (satya) or don't tell 
lies. 3. Practise asteya (non-stealing). Don't be a stena (a 
thief). Don't commit steya (theft and robbery). In this 
context, steya includes misappropriation of public property 
and government property too. 4. Practise brahmacarya. If 
you are a hermit or a recluse with full time dedication to 
spirituality, practise sex-abstinence. If you are a 
householder, don't indulge in sexual excess. Avoid sex abuse 
and premarital as well as extra-marital intercourse. 5. 
Practise aparigraha (non-accumulation of property). Don't 
accumulate wealth. Don't accept any bribe. Don't accept 
any kind or cash which you have not earned or which is 
not due to you. Don't accept gifts or donations from persons 
or organizations in case you have to show undue favour to 
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them by virtue of your position or power. There are, of 
course, exceptions. You may accept gifts and financial 
assistance from your family members, friends and relatives. 


The niyamas are prescriptive. They are also five in 
number. 1. Keep your mind, speech, body and physical 
environment clean. In other words, practise Sauca. 2. 
Develop the property of santosa (contentment). Remain 
contented with whatever you get and in whatever 
circumstances you are when they accrue to you by your 
maximum efforts and right strivings. 3. Be ready to do tapah 
for noble causes. The verb-root tap means “to make hot,” 
“to heat,” “to suffer pain.” If physical discomfort and pain 
are unavoidably necessary to achieve a higher goal, one 
should offer oneself to do tapas. Hard, perspiring work for 
doing any good thing is tapas. Fasting, observances of vratas 
(religious vows, meritorious actions) and willing 
undertaking of penances as mental remedy for having 
committed sins are also examples of tapas. 4. Do svādhyāya. 
Study good scriptures, the knowledge of which can elevate 
yourself. Study scriptures that can give you brahma-jūāna 
(knowledge on Brahman). Study scriptures that can elevate 
you from the state of animality to that of humanity, of 
divinity and of Brahman-hood in succession. Mentally repeat 
the monosyllable OM to remain in communion with God. 
The pranava is the quintessence of the Vedas and the 
Upanisads and that is the briefest and the best svadhyaya. 
5. Practise īsvara-praņidhāna or brāhmī-sthiti (stay in God). 
Be completely absorbed in God. Surrender yourself to Him. 
Dedicate your actions and everything of yours to Him. 


A japa-yogī has to observe yamas and niyamas in order 
to get benefits from japa. The Hindu adage says: Even the 


— 
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Vedas cannot purify a person whose conducts are bad.? The 
nāma-japa or the mantra-japa will give little benefits if the 
person does not spiritually transform himself. He has to 
develop unwavering faith in God. He sees God everywhere 
and sees everything in God. He has to shun sensual desires, 
anger, covetousness, delusion, pride and arrogance, and 
malice, envy and jealousy. Love, compassion and forgiveness 
are the qualities to be imbibed by him. Such a japa-yogi need 
not do any other form of yoga other than japa. He gets peace 
in this life and liberation after death by doing japa alone. 
Simply mechanical utterance of the name of God or a 
mantra, without shunning demoniac qualities, and- actions, 
and without spiritual self-tranformétion, shall have little 


beneficial effect. [is 


The Need of a Guru ii: cafer ^n 

N . 39-06 el 

This topic has importance in yoga i General and japa-yoga 
in particular. The japa of a mantra is dóhe. In. major instances, 
a guru initiates the disciple and gives him/her a mantra. 
This function is known as mantra-dīksā. The guru is a 
spiritual preceptor. Not only does he initiate the disciple by 
formally giving a mantra, but also he becomes his guide 
and philosopher in all matters of spiritual discipline. In the 
modern age of secularism, spirituality is not taught in 
schools, colleges and universities. There are practical 
problems of distinguishing religions from spirituality 
especially in multi-religious countries. In theocratic 
countries, more emphasis is given in teaching religious 
fundamentalism rather than spirituality. A sadguru (sat 
means “good”) is one who teaches the disciple how to 
ascend the rungs of the spiritual ladder. He himself should 
be well-versed in scriptural studies. He lives a highly moral 
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and spiritual life. He is an adept in yoga and other spiritual 
disciplines. He should have Sakti (spiritual power) to 
transmit part of it to his disciple, a process being 
called saktipāta (fall of Sakti from the guru to enter into the 
disciple). If one is lucky to get a sadguru, one may be initiated 
by him. Otherwise it is better not to have a guru than to 
have one who is spiritually bankrupt or corrupted. Even if 
one is a sadguru, his duty is not over by initiating the disciple 
with a mantra. The guru continues to be the spiritual guide. 


The guru should study the psychological aptitude of the 
disciple, should take the latter’s opinion on his liking any 
particular deity, and then only should judiciously select a 
mantra for him. It has been a tradition to keep the guru- 
mantra strictly confidential. Each mantra contains the name 
of a deity. The disciple should not change the guru-mantra 
and his ista-devata (tutelary deity). The disciple does the 
japa of this mantra. The guru-mantra is the best one for doing 
japa. Some gurus advise their disciples to do the japa of the 
guru-mantra only. They proscribe the japa of other mantras. 
In our opinion, the japa of other mantras may also be done 
if the disciple develops devotion and inclination sometimes 
for other names and forms of God/Goddess. For some 
sakāma (with worldly desires) japas, it becomes necessary 
to select the appropriate deity and the appropriate mantra. 


For learning the higher limbs of yoga and specialized 
techniques of tantra, it becomes indispensable to be 
instructed by a guru. For japa-yoga, however, we do not 
feel the indispensability of a guru. One may follow a good 
book on japa-yoga, written by some spiritual authority and 
can practise japa-yoga efficiently. There is no risk involved 
in it. The success depends on the sincerity, sustained efforts, 
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nistha (devoted firmness and steadiness) and deep devotion 
to God. 


Guru-Vada 


The word vada means “doctrine.” Guru-vāda is a classical 
tradition among the Hindus and now it has internationally 
spread. In this section, we shall scrutinize some positive 
and negative tenets of this system. 


For a person, the parents are the first gurus. Secondly, 
the teachers who educate him are the gurus. The spiritual 
guru gives him training on spiritual matters, both 
theoretically and practically. Disciplines of specialized 
spiritual sciences cannot be correctly learnt without the 
guidance of competent gurus. Some of the disciplines are 
yoga and tantra. Lastly, a sadguru who has already attained 
Brahma-realization (brahmānubhūti), does efficiently guide 
the disciple in the path of spiritual ascension. The spiritual 
guru should be respected in the maximum way. 


With regard to the guru-vāda, a debatable question pops 
up: Is the guru a substitute for God? Is he God himself? In 
this connection, we give a reference to a Sanskrit sloka (verse) 
which has served as the summum bonum of the guru-vada. 
The English rendering of this loka may be given as follows: 


The guru is Lord Brahma, Lord Visnu and Lord 
Mahešvara. He is directly the Supreme Brahman. 
Salutation to him, the revered guru. He has shown 
the sacred feet of God, the unbroken, continuous, 
homogeneous Being who pervades the spherical 
cosmos of the movable and the immovable, of the 
living and the non-living. Salutation to him, the 
revered guru. 
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We agree to the suggestion that the guru is to be respected 
as if he is God. Please note our italicized words “as if.” In 
our opinion, no guru of the past, the present and the future 
can be equated with God. The guru is a human being with 
many limitations, although he may be a superhuman. He 
is not omnipotent. He himself suffers from diseases and dies. 
He doesn't and cannot solve all problems of the society. 
Even if he is a jīvanmukta (released albeit living), he cannot 
create, sustain and annihilate the universe unless and until 
he is videhamukta (released after leaving the body). Here, it 
may further be noted that, in our opinion, a videhamukta 
ütmü merges in Brahman and that thereby he loses his 
separate identity. We believe that the said sloka has been 
composed by some guru in the past with the selfish intention 
of indoctrinating the disciples. And, till now, he has been 
successful in his attempt of indoctrination. 


There are a number of religious organizations in which 
the members do not worship God and worship their 
respective guru only as God. Some of them worship the 
guru as God and gurvi (the wife or the spiritual partner of 
the guru) as Goddess. They reject the original Being and 
prefer newer editions. (Of course, they claim that they do 
not reject and that they substitute the original one with the 
recently incarnated one.) Our argument may be expressed 
algebraically: If A=B, B=C and C=D, and if A is the original, 
timeless, spaceless Being, unconnected with the human 
history and birth and death, it is logical to worship A, by 
which B, C, D, etc., are also worshipped. 


According to the Hindu belief, with scriptural 
substantiation,’ God is incarnated again and again to keep 
the society in order by subduing evils and re-establishing 
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virtues. The Sanskrit word for God-incarnate is avatāra. We 
do not assert that the avatāra-vāda is not a fact. An avatāra 
is born to fulfil a mission. Born with a definite purpose, 
with required divine potency, he does fulfil the mission and 
correct the society. It would be self-contradictory to say 
that God who is omnipotent and the creator of the universe 
cannot create himself by taking a form and germinating in 
a womb. Notwith-standing these statements in favour of 
the avatāra-vāda, we qualify it by saying that even the avatāra 
is a descent from God. (The literal meaning of the word 
avatara is "descent.") 


The doctrine of avatāra has been and is being misused 
in Hinduism. Many religious gurus directly or indirectly 
claim that they are avatāras. At a particular historical time 
and particular geographical area, guru-avatāras are found 
to be many and they hardly fulfil any mission. We do not 
support this type of misused avatāra-vāda. 


A number of Indian Yoga schools have branches 
throughout the world. Some of them do not utter the name 
of God. They teach their disciples to worship the original 
founder of the school as God or their guru-lineage as Gods. 
The guru-Gods, as they claim, are the protectors, saviours 
and redeemers of the devotees. They use the word “devotee” 
rather than the word “disciple.” 


Let us examine the veracity of this claim. According to 
the Advaita Vedanta, a released person's ūtmā (self) , 
becomes fully identified with Brahman after the death of 
his body. The moksa (liberation) concept of Advaita Vedanta 
does not uphold the separate existences of released selves. 
For this purpose, the Gita uses the term bralhma-nirvana? In 
the Dvaita Vedanta, however, the concept of liberation is 
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different. It rejects the view that the ūtmā merges in 
Paramatma (God) on attaining liberation. The released self, 
in the system of dualism, does not lose its identity; it takes 
shelter at the feet of Narayana (God) and permanently stays 
there in peace and bliss, without being reborn. The Dvaita 
Vedanta does not recognize an attributeless, functionless 
Being (Brahman). This school is averse to the idea that the 
ütmü is not essentially different from the Paramatma. It 
steadfastly sticks to its view that the released ātmā stays as 
the servant (dasa) of God and that it can never play the role 
of God. 


The Yoga philosophy of Patañjali accepts the existence 
of innumerable purusas (sentient spirits or ātmās) that are 
birthless and deathless. Simultaneously, it accepts the 
existence of a special purusa (purusavisesa) who is Isvara 
(God). What are the specialities of Īsvara? Unlike the other 
purusas, Īśvara is unconnected with klešas (afflictions), karma 
(the karma-saiiskàáras), vipaka (the fruition of karmas) and 
asaya (karmasaya or the reservoir of karmas). Thus, Isvara, 
the purusa-visesa is never in apparent bondage and, hence, 
he has no necessity of release. In contrast, the other purusas, 
coming in association with prakrti or pradhāna, are in 
apparent bondage and they need release (kaivalya in yogic 
terminology). But, a purusa, even after attaining kaivalya, 
cannot play the role of Isvara. It stays in perfect peace in 
the highest realm, without further rebirth. The released 
purusa does not involve itself in the mundane affairs. 


Coming back to the claim of some Yoga schools that 
their founder-guru or guru-lineage can function as 
protector, saviour and redeemer, such a claim does not 
stand the rigours of logical or scriptural scrutiny. If the guru 


| 


Na 


Practice of Japa-Yoga 107 


is not liberated, he has to be reborn sometime or other. If he 
is liberated, he becomes Brahman, or permanently stays in 
the company of Visnu/Narayana (God) as his servant, or 
he stays in the Satya-Loka permanently as a blissful, isolated 
being. Then, where is the occasion of a guru to assume the 
role of God? 


Ex hypothesi, let us tentatively accept the claim that 
gurus can play the role of God. Our common sense mundane 
experience says that a country cannot be properly ruled by 
many prime ministers and presidents, working 
simultaneously. How can the universe be ruled by many 
Gods? In order that the universe is a cosmos, it must be 
monotheistic; it must be ruled by one Being only. If the one 
Being becomes sub-Beings (devatās), the latter must be 
working under the one Being. 


In conclusion, we do say that there is a need for gurus 
and that a guru is certainly adorable. At the same time, we 
do not favour the guru-vāda, as outlined in the foregoing 
paragraphs. In order to do japa, it is not indispensable to 
have a guru. If one gets a sadguru, he is lucky. Nevertheless, 
he can do japa without a guru. 


The Choice of a Mantra 


The choice of a mantra, by a particular person and for that 
particular person, seems to be difficult. Some gurus insist 
that only the guru-mantra is to be used for the japa. We feel 
that it is not difficult to choose a mantra if the monotheistic 
metaphysics is properly comprehended. Reality is one and 
only one with, of course, its bipolarity. One pole is masculine 
and the second one is feminine. Any gender is not applicable 
to the attributeless, non-functional Brahman, which is 
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conventionally neuter in gender. Its Power (Sakti) is Maya 
which is feminine in gender. When it is associated with its 
Power which serves as the upadhi (limiting adjunct), it 
assumes properties and is called Iávara. In the analogy of a 
neutron (with no charge) becoming a proton (with positive 
charge) and an electron (with negative charge), one and 
only one Brahman, without a second, is Iśvara (masculine) 
and Ī$varī (feminine). The former is inactive like a corpse, 
although the chairperson (adhyaksa) of all cosmic activities. 
The latter is active as in the symbolic picture of Mother Kali 
dancing on the chest of Father Siva who lies like a corpse. 
God/Goddess is formless and nameless. We, human beings, 
visualize forms for God/ Goddess. Once we visualize 
different forms, we have to assign different names. With 
reference to the functioning of the universe, we associate 
God to different attributes (gunas — sattva, rajas, tamas). 
Hence is the Trinity (trimürti) of Hinduism. Each member 
of the Trinity has a consort and so do we get the three 
Mothers (tri-ambās) who are essentially one Mother only. If 
we have a good comprehension of this metaphysics, we do 
realize that all forms of God/Goddess refer to the one and 
the only one formless Being. And so are the names. If one 
realizes that all forms and all names refer to one Being only 
that is without forms and names, one solves and dissolves 
the problem. Once this realization comes, all mantras are 
felt to be one only and no mantra is superior to the other. 


Japa may be niskama (without desires) or sakama (with 
desires). The niskāma japa is not strictly niskama. To be 
liberated is the kamana (desire) here. When the kamana is 
worldly, for getting wealth, power and promotion, for 
getting childern and family-prosperity, for getting cure from 
diseases, for getting protection from calamities and for 
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sundry purposes, the associated japa is sakama. The guru- 
mantra or any one of the other mantras may be good enough 
for the niskama japa. For the sakama japa, however, there 
may or may not be a necessity for changing the mantra. 


If you select the mantra for you, ponder over the issue 
for some time. Each mantra has a deity and contains the 
name of the deity. You decide which deity appeals to you 
the most. After you decide this, the selection of the mantra 
becomes easy. The deity of your chosen mantra becomes 
your ista-devata. Be devoted to him/her all throughout your 
life. You are not expected to change your ista-devata. 


Even after chosing your tutelary god and the connected 
mantra which should be dear to you for most occasions, 
you may still do the japa of other mantras connected with 
other deities when you feel to do so. It is not a sin to do 
that. Necessity also arises to change the mantra if the kamana 
differs. The japa of Laksmi-mantra is done for getting wealth; 
that of Sarasvati-mantra is done for getting memory and 
knowledge; that of Kali- or Durga-mantra is done for getting 
protection from calamities; and that of Maha-mrtyunjaya- 
mantra is done for getting cure from diseases. 


If you are indecisive and perplexed over choosing a 
mantra, select the monosyllable mantra om. In our opinion, 
this is the best and easiest choice. Some gurus reserve this 
mantra for sammyüsis only (spiritual persons who have 
renounced the world). We don’t agree with them. They 
further say that it is for moksa (liberation) only. On this 
issue also, we differ from them. The pranava (om) is the 
vācaka (that which denotes or names) of Brahman/Isvara. 
Any one can do pranava-japa for moksa and also for fulfilling 
desires. He is to mentally re-orient himself in the realization 
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of the actual meaning of orit. As we utter various words for 
God — Hari, Narayana, Visnu, Christ, God, Allah, for 
example, we utter the syllable ori for the same purpose. If 
the japa is sakāma, one has to make a sarikalpa (an expression 
of the objective) just before the japa begins. The pranava is 
an all-purpose mantra. Everybody can chant it. It is rather 
the tradition that no mantra gains strength unless it is 
preceded by the pranava. 


Number of Japa and Counting Technique 


Some japas may preferably be done without counting. The 
informal japas, done in any place at any time and under all 
circumstances, are not counted. The oñkara-japa and the 
ajapā-japa are not counted. 


Most japas, done with ritualistic formality, are counted. 
The number of repetitions of the japa may be 10, 27 (28), 
108, 1080, or lakhas (1 laksa or lakh is 0.1 million or 100,000).” 
With karamala-counting, the japa-number is 28 instead of 
27; 


The japa may be done 108 times or multiples of 108 
times. The number of multiples of 108 is variable depending 
upon the time available with an individual and his 
psychological need. 


Purascarana-japa is the repetition of the mantra aksara 
laksa times. The Sanskrit word aksara means "syllable." To 
take an example, the Gayatri-mantra contains 24 syllables. 
The purascarana-japa of the Gayatri-mantra would be 24 lakhs 
(2.4 millions). 


The havana-japa (the word havana means “fire sacrifice 
in which oblation of clarified butter or ghi is offered with a 
sacrificial ladle”) customarily follows the purašcaraņa-japa. 
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For each havana, the mantra, ending with svāhā, is chanted, 
and then the oblation is offered. The number of the havana- 
Japa is one-tenth the number of the purascarana-japa. 


The tāntrika purašcaraņa comprises five components, 
namely, mantra-japa, havana, tarpana, marjana and brahmana- 
bhojana. These are performed in succession, each subsequent 
process in the sequence being one-tenth the number of the 
precedent one. Tarpana is satiating gods by presenting them 
libation of water. While presenting each libation, a mantra 
is chanted. For example, the original mantra for Lord Siva 
is: orit namah sivaya. The tarpana mantra would be orit namah 
šivāva, Sivan devam tarpayami namah. Marjana is one type 
of abhiseka (bathing the deity by sprinkling water). Each 
time, while sprinkling water with a tuft of dürbankura (tender 
dūba grass) or ašvattha patra (pīpal leaf), the marjana-mantra 
is recited. The mārjana-mantra, for the said šiva-mantra, 
would be as follows: or: namah $ivaya, $ivam devam 
abhisificami. In the last process of the purascarana, spiritual 
persons, with high morality (brahmanas by attributes and 
actions, not necessarily by birth), are fed. Poor persons are 
also fed, with respect, and without contempt. This is daridra- 
narayana-seva (the service of the poor, regarded as gods). 
In mantra-japa where idols or pictures are not used for 
worship, tarpana and mārjana are omitted. Sometimes, even 
in Vedic japa without images, farpana and marjana are done. 
In such cases, these two kriyās precede the japa. The water- 
libation (tarpana) is done to propitiate God. If one takes bath 
in a river or a pond, one does farpana there by joining the 
two hands to make a palms-cup (afijali) and offering water 
which rolls down through the finger-tips. If one takes bath 
in a bathroom, one may do the farpana in the worshipping 
place by offering water with the right hand only in the said 
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manner; but this is done before the image of the deity. The 
pre-japa marjana is done to purify and sanctify the body 
and mind of the devotee by sprinkling sanctified water on 
his body. The purascarana marjana, however, is done by 
sprinkling water on the image of the deity. 


A japa-mala (mala means “rosary” or garland) may be 
used for counting. The beads of the rosary may be rudraksa 
(seeds of Elaeocarpue ganitrus), tulasī (the stem of the holy 
basil plant), red sandalwood, red coral or white quartz 
crystal (sphatika). The rudrāksa-mālā is used for Siva-mantras 
and also for Sakta-mantras. The tulasi-mala is used for the 
mantras of Visnu and Krsna. The pravāla (red coral)-mālā is 
used for Laksmi-mantras. The red-sandalwood-mālā is used 
for the mantra of any female deity or Gaņeša. The tāntrikas 
use sphatika-malas, in addition to rudraksa, rakta-candan (red 
sandalwood), and others. 


Every japa-mālā has a meru (the central bead which is 
larger than the others). A rosary of 108 beads has really 
108 + 1 beads, the extra one being the meru. If the rosary is 
conceived of as the circular dial of a clock, its 1 starts at the 
right-hand side of the meru and its 108 ends at the left- 
hand side. The counting of 108 japas is done clockwise. If 
japa is done 2 x 108 times, the second round is counted 
anticlockwise. If a third round is done, it is clockwise. It is 
to be noted that the meru is never crossed in counting multi- 
rounds of japa. This alternate system of counting clockwise 
and anticlockwise around the meru, remaining uncrossed, 
is illustrated in fig. 2.8. 


Only the right hand should be used for counting the 
beads. The thumb, the middle finger and the ring finger of 
the right hand should touch the beads in sliding. The middle 
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and the ring finger of the right hand provide a resting 
platform and the right thumb actively rolls the beads one 
after another. In the whole process of counting the beads, 
the index and the little fingers remain away from the rosary 
in an idle condition (illustrated in fig. 2.9). 


While doing the japa, the rosary is not seen by the 
devotee himself and by anybody else. A specially made small 
cloth-bag (gomukhī, japa-thali or kothalī), hanging from the 
neck, is used for concealing the rosary (fig. 2.10). In lieu of 
the gomukhī, the shoulder-cloth (uttariya) may be used for 
this purpose. The two ends of one side of the uffarrya may 
be tied by a knot at the back of the neck. The right hand, 
holding the rosary, may be inserted into the folded cloth 


(fig. 2.11). 


fig. 2.8: Clockwise and fig. 2.9: The positions of the 
anticlockwise sliding of fingers and the thumb in rolling 
the rosary beads the rosary beads 
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There are scriptural recommendations for holding the 
rosary at one of the three levels — the navel, the heart and 
the nosetip.* In the morning time, the rosary should be held 
at the level of the navel; at the noon, at the level of the heart; 
and in the evening, at the level of the nosetip. We, however, 
recommend one level only, the level of the heart at all times. 
In this regard, one point is to be emphasized. Under no 
circumstances, shall the rosary be held below the level of 
the navel. 


x fig. 2.11: The use of the uttariya while counting the rosary beads 
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So far, we have dealt with the rosary counting of japa. 
There is a second method of counting too. This is karamala 
counting (kara means "hand" and mālā means “rosary”). In 
this method, the right hand serves the purpose of a rosary. 
There are two systems of karamālā counting, one for the 
japa of the male deities (deva-japa) and a second one for the 
japa of the female deities (Sakti-japa). In both the systems, 
japa is not done on the thumb, the fingertips and the finger- 
nodes, and the merus are also not crossed.’ There should 
not be gaps in between the fingers which should be in touch 
with each other." While counting the japa, the internodes 
(parvans or parvas) of the fingers are to be touched with the 
tip of the right thumb. 


For the japa of any deva-mantra, counting should be 
started with the middle internode (madhya-parva) of the ring- 
finger (anāmikā), should proceed clockwise and end with 
the base internode (mūla-parva) of the index finger (tarjanī)."' 
The middle and the base internodes of the middle finger 
(madhyanā) are the merus in this system. For counting eight 
japas, starting is done with the base-internode of the ring- 
finger to end with the middle internode of the index finger. 
The karamala of this system has been illustrated in fig. 2.12a 
& b. 


For the japa of any šakti-mantra, counting starts with 
the middle internode of the ring-finger, moves clockwise, 
goes up to the base-internode of the middle-finger and then 
jumps to the base-internode of the index finger to stop there. 
In this case, the middle-internode and the top-internode of 
the index finger are the merus.” To count eight japas, starting 
is done with the base-internode of the ring-finger, to finally 
end with the base-internode of the middle-finger. The 
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karamālā for the śakti-mantra has been illustrated in fig.2.13 
a & b. 


SS 


(a) Counting of ten (b) Counting of eight 


fig. 2.12: Karamālā counting of a deva-mantra, with two merus 
in the middle finger 


a 


(a) Counting of ten (b) Counting of eight 


fig. 2.13: Karamālā counting of a Sakti-mantra, with two merus 
in the index finger 
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When we count ten japas, one round of karamālā is 
enough. To count 28 japas, three rounds are necessary, the 
first two rounds of ten japas each and the final round of 
eight japas. When we count 108 japas, 11 rounds are 
necessary, the first ten rounds of ten japas each and the final 
round of eight japas. For keeping a record of the first ten 
rounds, the left hand is to be engaged in a parallel counting. 


We have not yet dealt with the method of counting of 
the purascarana-japa which is in lakhs. If karamālā is used 
for this purpose, ten rounds of ten japas each are taken 
account of by the left hand to make the total of 100 japas. 
The units of hundreds are cumulatively recorded in a 
notebook. One hundred times hundred make one lākh. The 
lakhs are also recorded in the notebook. Counting finishes 
when the desired number of lakhs are completed. 


Instead of the karamālā, smooth, rounded, small beads 
of glass or metal or stone or some hard seeds may be used 
for counting the purascarana-japa. Two containers are used, 
one with the desired number of beads and another empty 
one. Beads, while counting, are transferred, one by one, to 
the second container. The desired number of japa is attained 
when the first container is rendered empty. 


Nowadays, small hand-counting-machines are available. 
One such machine can be accomodated inside the right hand. 
This type of counting machine is very suitable for 
purascarana-japa. 


A question may be asked about the preference of the 
rosary or the karamālā for counting japas. The minimum 
number of the Gayatri-japa is ten. This number may also be 
applicable to some other mantras. If ten japas are done, the 
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karamālā is the choice. Even for 28 japas, the karamala is also 
the choice. 


For doing japa 108 times or multiples of 108 times, either 
the rosary or the karamala may be used. For a beginner, a 
rosary is preferable, at least for his concentration on the japa. 
If more attention is paid to mechanics of counting, the real 
purpose of the japa is lost to some degree. For an adept in 
the japa-yoga, no definite recommendation is made. It is left 
to his convenience and choice. After all, counting is the 
means and not the end of japa. 


Type of Japa Recommended 


Three types of japa, namely, vaikhari (loud), upamsu 

(humming or whispering) and mānasika (mental or silent), 

have already been described in part I of this book. Their 

efficacies are in increasing order (vaikharī — good; upariisu 
better; mānasika best). 


For a beginner, it is difficult to fix the concentration on 
the bhava (idea) of the japa, if he silently repeats the mantra. 
The vaikhari type of japa is recommended for him until he 
has a good progress in practice. After three months of 
practice of the vaikharī variety, he may switch over to uparisu 
which may be practised for another three months. Finally, 
he may adopt the mānasika japa which is the best among the 
three varieties. 


Even if a yogi is an adept, it is not necessary for him to 
stick to the mānasika japa always and under all circumstances. 
Sometimes he may develop the inclination to do the japa of 
a mantra loudly or hummingly. He may decide the type of 
the japa, depending on his mood, the purpose and the type 
of the mantra. He may like to purify the surrounding 
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environment by the sound-vibrations of the orikāra-(praņava) 
japa or the Gayatri-japa. For such a purpose, the mantra is to 
be chanted loudly. The same orikara-japa, however, is to be 
done silently, in synchronization with the inhalation and 
the exhalation, in order to get relief from hypertension. For 
the purpose of liberation, the onkara-japa should preferably 
be silent. 


Many tantrika mantras are chanted loudly. Their bijas 
(seed-syllables) and the mantras themselves should be 
correctly pronounced. This is, however, not true for all 
tantrika mantras. For certain purposes, the japa of some 
tantrika mantras is done hummingly or silently. 


Any syllable of a mantra is not to be swallowed or skipped 
over during utterance. The speed of the mantra-japa should 
be normal, neither too slow nor too fast. The rate should be 
steady. 


As Patañjali has prescribed, the meaning of the mantra 
is to be meditated upon while doing the japa. He refers to 
the pranava-japa only. But japa-mantras are many, with 
variations in the deities and the textual meanings. In the 
japa-process, the mantra is to be placed in the manas (mind) 
and the manas is to be placed in the mantra, this being an 
interpenetration of the manas and the mantra. 


With this, we finish the general features of mantra-japa. 
Now we shall describe the special features of some mantras 
for the japa, and the special features of some varieties of 
japa too. 

Some mantras are more suitable for the yoga of 


knowledge (jūāna-yoga), some others for the yoga of 
devotion (bhakti-yoga). Some mantras belong to highly 
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specialized and technical disciplines like the Tantra. Some 
others are more popular and meant for the mass, like the 
kirtana and anusthana. We will start with the mantras of 
Yoga-Vedanta. 


The Practice of Mantra-Japa 
in Yoga-Vedanta 


This section will deal with mantra-japa with special reference 
to jūāna-yoga (the yoga of knowledge) and moksa-yoga (the 
yoga for liberation). For all purposes, they are related and 
not two separate yoga systems. We will have three sub- 
sections, namely, oñkara-japa, ajapā-japa and Gayatri-japa. 
All the three related mantras are Vedic and Vedāntic. 


Onkara Japa 


Every entity of the universe, micro or macro, living or non- 
living, constantly repeats the anāhata-nāda, om. This is true 
for the quarks, quanta, all micro-particles, particles, atoms, 
molecules, stars, planets, satellites, viruses, bacteria, 
amoebas, plants, animals and human beings. The Sanskrit 
word anāhata means “unbeaten” and nada means "sound 
or tone." The lexicographical meaning of anāhata-nāda is "a 
sound produced otherwise than by beating." It is 
spontaneously produced without any external beating 
agency. It is auto-vibrational, very subtle, rhythmic and 
synchronous. Any person, in the deeper state of meditation, 
can listen to this feeble tone. It is really a test for the true, 
mature state of yogic meditation. 


The anāhata-nāda is pranava or ori. It is the first nada, 
produced by the vind (an Indian musical string instrument) 
of Mother Sarasvati. From the vibration of her vind, the 
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monosyllable ot nada is produced in innumerable musical 
notes which generate the universe. It is not a fact that the 
entities of the universe generate the sound orit. It is rather 
the fact that every entity of the universe is a manifestation 
of the sound orit. Mother Sarasvati is the Consort or Power 
of Brahma who creates the universe through the agency of 
his Consort. The Sanskrit word saras means "the flow of a 
fluid." From the vind of Mother Sarasvati flows the primeval 
vibration (spandana) orit in the form of innumerable musical 
notes. This orit is the vāc and hence she is known as Vagdevi. 
She gives birth to the whole universe; she is known as Savitri 
(the verb-root sii meaning “to beget, procreate, bring forth, 
bear, produce, yield).” She plays with her vind and sings the 
primeval song; hence she is known as Gayatri (the verb-root 
gai meaning “to sing”). 


In the Vedic and Vedāntic cosmogony, the creation (or 
to use a better word, the manifestation) of the universe is 
not over in a single moment; it is rather continuous, although 
the process has a beginning with reference to a world-cycle. 
Mother Sarasvati continues to play her vind, and all the 
manifestation is a continuous process. The three strings of 
her vind, on being vibrated, do not produce sound; they 
produce vibrations (spandana or kampana)? with wavelength 
and frequency in conformity with those of the sound orit. 
To hear a sound, the requisite conditions are some beating, 
a medium (such as air), a hearing organ and a hearing centre 
in the brain. These conditions were fulfilled much later in 
the evolutionary chronology. And even today these 
conditions are not ubiquitous in the entire universe. To sum 
up, the present anahata-dhvani is not a relic of any primordial 
eruption, but is the product of the present vibrations of the 
strings of the vind of Mother Sarasvatt. 
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In oñkara-japa, the subtle cosmic sound is made gross. 
The japa may be vaikhari (loud), upārišu (humming) or 
mānasika (mental and silent). In the vaikharī type, ori may 
be of short, medium, long or very long duration. On the 
basis of the pitch and duration, these four sub-types are 
many in number. The time taken in between O and M and 
the pitch produced make the differences. The pitch is the 
rate of highness or lowness of a tone and it is governed by 
the rate of vibrations producing the sound. 


The vaikharī onkara-japa purifies the environment and 
the body and mind of the japa-yogī. It stills the mind and 
corrects the functioning of the body organs, tissues and cells. 
It has a soothing effect on the brain. 


Onkara-japa is mainly niskama (desireless). It is meant 
for moksa (the liberation of the self). But it is also done for 
reducing the mental tension and for getting peace. It can be 
used for the treatment of hypertension. This aspect will be 
discussed in the third chapter of this book. 


Some yoga-gurus reserve orikāra-japa for sarinyasis only. 
We do not find any justification for such a reservation. In 
our opinion, any householder can do this japa and can get 
benefit too. Being monosyllabic, it is the simplest mantra. It 
is the mantra which serves as the alambana (support) in the 
beginning process of dhyana. It is the best mantra for brahmi- 
sthiti and Isvara-pranidhana (stay in Brahman and Isvara). It 
can be repeated at any time, at any place and under all 
circumstances. If this japa is practised throughout the life, 
one has every probability of doing it at the time preceding 
death. Thus, moksa is facilitated. A mental reorientation is 
necessary. By the mantra om, we designate Brahman and 
Ivara. If this fact is firmly ingrained in the mind, orikara- 
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japa may be done for many purposes — jfana-yoga and 
bhakti-yoga, mukti (liberation) or bhukti (desire-fulfilment). 
It may be noted that any sakama (with desire) japa is to be 
preceded by a sankalpa (an introduction which expresses 
the objective and is addressed to God). 


While doing the orikāra-japa, it is not necessary to keep 
the image of any deity in front, although there is nothing 
wrong if images are kept. The symbol orit (fig. 2.14) may be 
kept if one likes. 


The onkāra-japa may be done in siddhāsana, padmasana, 
svastikāsana, vajrüsana, sukhāsana or Savasana. It may be done 
while sitting on a hard chair, standing, walking or lying. If 
japa is done in any yogdsana other than vajrāsana and 
šavāsana, both the hands may be in cin-mudrā or jūāna- 
mudrā. Counting is not necessary. The silent ortkāra-japa may 
preferably be done in sychronization with the slow and 
steady inhalation and exhalation. If done so, the beneficial 
effects on the body and the mind will be maximum, and the 
cure of hypertension and many other physical as well as 
mental diseases is better facilitated. This type of onkara-japa 
is a sort of dhyana and it should be followed by a samādhi 
for getting the maximum benefits. 


Ajapa-Japa 

Every human being, within a day of 24 hours, repeats the 
so "ham (He is I) mantra 21,600 times. This repetition 
continues daily throughout the life. While inhaling, he utters 
so (the sandhi form of sal), and, while exhaling, he utters 
ham (the sandhi form of aham). Sah means "He" and aham 
means “I.” The first word stands for Brahman or Īsvara 
(God); the second word for the individual self. This is the 
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concept of Sankara’s Advaita Vedanta. This mantra 
(so ‘ham) is an important Vedàntic mantra which is 
constantly repeated by everybody. This japa, however, is 
unconscious and, hence, it is known as ajapā (spontaneously 
uttered and repeated). 


S 


fig. 2.14: The ortkāra symbol 


This ajapā mantra is to be repeated with conscious effort. 
Then only, does it become a japa, the ajapā-japa. It is a 
Vedāntic japa belonging to jūāna-yoga (the yoga of Brahma- 
knowledge) and moksa-yoga (the yoga for the liberation of 
the self). It is not meant for the fulfilment of any worldly 
desire and the protection from evils. Of course, if properly 
done, it does relieve hypertension, brings about mental 
stillness, wards off many psychosomatic diseases and 
improves physical, mental and spiritual health. 


The so “ham japa may be done at any time, in any place 
and under all circumstances. It may be done in siddhāsana, 
padmāsana, svastikāsana, vajrāsana, sukhāsana or šavāsana. 
If done in any ¿sana other than vajrāsana and šavāsana, the 
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hands may be placed in cin-mudrā or jñana-mudra. The japa 
of this mantra may also be done while sitting on a hard 
chair, standing, walking and lying, without any mudrās of 
the hands. No counting may be necessary. No icon or symbol 
is necessary, although the presence of any such thing is not 


proscribed. 


It is recommended that the so ‘ham japa is followed by 
samādhi. This especially holds good for doing the japa in 
śavāsana, in which the japa terminates in a prolonged state 
of thoughtlessness. Śavāsana relieves hypertension. If it 
begins with onkāra-japa, followed by ajapā-japa and ends in 
a prolonged relaxed state of thoughtlessness, the beneficial 
effects become synergistic. Ajapā-japa is always done by the 
münasika (mental) method. 


The Japa of the Gayatri-Mantra 


THE GAYATRI-MANTRA AND ITS INTERPRETATION 
The Gayatri-mantra is Vedic." Its seer is rsi Vi$vamitra. Its 


metre (chandah) is Gayatri. Hence it is known as the Gayatri 
or Savitri-mantra. Its devatā (deity) is I$vara/Brahman. 


First, we may cite the original mantra in the Sanskrit 
language: 


do wpa: ea: aag R wil daru Maíz | Rat at a: 
S 


Osoite. m bhūr bhuvah svah 
tatsaviturvarenyam bhargo devasya dhīmahi dhiyo yo 
nah pracodayat. 
While chanting the mantra, attention may be paid to a few 
special features. Ori is chanted for a long duration and then 
a pause is given. The second pause is given after chanting 
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the great vyahrtis, that is, after svah. The third pause is given 
after varenyam. The fourth pause follows dhimahi, and the 
fifth and the final one is after pracodayat. 


In the first part of the book, we have elaborated the 
concept of orit. It is the mystical monosyllable that stands 
for Brahman or Isvara (God). Every mantra is preceded by 
this orit. 


Here a clarification is necessary on the concept of 
vyāhrtis. These are: bhūh, bhuvah, svah, mahah, janah, tapah 
and satya. The first three are the mahāvyāhrtis (maha = great). 
Any Hindu worshipper initiates a prayer or a mantra by the 
pranava (orit), followed by the three great vyahrtis. These 
are personified as the daughters of Savitri, Gayatri or 
Sarasvatī. The seven vyāhrtis are the mystical utterances of 
the names of the seven worlds. When Mother Sarasvati 
played her vind to generate the sacred monosyllable orit, its 
varying notes produced the seven vyāhrtis to create the seven 
worlds. 


Our concept of the seven worlds is different from the 
traditional one which conceives of seven worlds arranged 
spatially one over the other, the bhūh being the lowermost 
and the satya being the uppermost. Bereft of the gravitational 
pull of the earth on us, the concept of "below" and "above" 
is meaningless. If one lands on the moon, the earth is above 
one's head and the moon is below him. Similarly, are the 
other diks (directions and dimensions) like right and left, 
length, breadth and depth or height, which are relative, 
mental concepts. Without the sun-rise and sun-set and 
without the existence of the pole star, we cannot think of 
east, west, north and south. To conceive of the spherical 
universe as seven worlds (lokas), geometrically arranged in 


M 
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seven horizontal strata and to name the hepta-worlds by 
dividing the perpendicular line serially does not seem to be 
scientific. 


What are the sapta-lokas (seven worlds) then? According 
to our concept, all the seven lokas are coexistent everywhere 
in space (ākāša), the materiality varying in coarseness and 
fineness, in grossness and subtlety. The first three lokas, 
namely, bhüh, bhuvah and svah, are materially gross (g) fine 
(fi) and finer (f). The other four lokas, namely, mahal, janah, 
tapah and satya are materially still subtler, serially graded, 
in increasing order of subtlety, as fy fy f, and f, The satya- 
loka, with f, materiality, is the subtlest world. In any 
geometrical locality in space (akasa), it is possible for a 
spiritual being to jump from one LOKA to the other, with 
change of dimensions, of course. The Supreme Purusa 
(Purusottama = God), the One and only One, presides over 
every loka. 


When the Gāyatrī-japa-yogī chants the vyahrtis — bhūh, 
bhuvah, svah, he utters the name of the Purusa (God) who 
presides the concerned loka. Thus, in the present context, 
bhüh means bhürloka-purusa, bhuvah means bhuvarloka- 
purusa and svah means svarloka-purusa. 


Now we would give the meaning of the rest part of the 
Gāyatrī-mantra. The expression tat savitur varenyam may 
be taken as a statement. The word savituh means "of Savita.” 
The word savitā has been derived from the verb-root sü 
(sū + trc), meaning “to procreate," "to bring forth," “to 
beget,” “to produce." The word savituh means “of the one 
who procreates all" (sarvasya prasavadatuh). Many 
interpreters of the Gayatri-mantra of the Vedas take the 
meaning of savitā as the “sun.” It is a fact that one of the 
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meanings of savitā is the “sun,” since all the planets of the 
sun have been separated from the original sun and that life 
on the earth cannot be supported without the sun. But the 
contextual meaning of savitā in the Gayatri-mantra is not 
the sun. Here the word refers to God (Isvara/Brahman). Our 
solar system is an infinitesimally tiny point in the vast (how 
vast?) cosmos. And the Gāyatrī-mantra is cosmic in 
significance. The word savitā is in masculine gender and all 
the three genders are applicable to Brahman, although this 
latter word itself is neuter. 


The word tat means "that." It is in neuter gender. It 
refers to Brahman. The mantra establishes the identity of 
I$vara (God with attributes) and Brahman (God without 
attributes). The “that” (Brahman) of the Creator (Īsvara or 
Srastā) of the universe is adorable (varenyam). The subject 
part of the statement is savituh tat and the predicate part is 
varenyam (in neuter gender too). The verb “is” remains 
understood. Many Vedic interpreters have meant fat as 
“his” (taditi sasthyarthe: tasya savituh). We do not agree with 
their view. If what they say is correct, the sentence has no 
subject. In conclusion, we sum up by saying that the 
statement tat savitur varenyam means “we worship the 
saguna (with attributes) and the nirguna (without attributes) 
Brahman, one and the only one Supreme Being. 


The next statement in the mantra is bhargo devasya 
dhimahi. This sentence may be rendered into English like 
this: We meditate on the resplendence (tejah), radiance, 
lustre, splendour or glory of God. The word bhargas (derived 
from the verb-root Vbhrj) means tejas. It is in neuter gender 
and has the same form in the singular nominative and 
singular accusative cases. Here this word has been used as 
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an object of the subject “we” which is understood. The root 
(dhātu) of the verb dhimahi is Vdhyai which means “to 
meditate on.” 


The last sentence (rather clause) of the mantra is dhiyo 
yo nah pracodayat. Its English rendering would be: Who 
inspires our intellect. Here yah means “who” with reference 
to devah (God). The word nah means “our.” Dhiyah is the 
plural form of dhih in the accusative case. It is the object of 
the verb pracodayāt. It means buddhih (intellect) in accusative 
plural form. The verb pracodayat has the root cud (pra-Jcud) 
which means “to drive on,” “to urge,” “to impel”, “to 
inspire.” 

THE DEITY OF THE GAYATRI MANTRA 


The Vedic Gāyatrī-mantra has no reference to any female 
deity. Its metre (chandas) is Gayatri. Nowadays, many 
religious organizations wrongly associate this mantra with a 
Devi (female deity) known as Gayatri with certain form(s). 
They speculate the deity and her form out of sheer 
imagination. The Vedic Aryans were not image-worshippers. 
Image-worship among Hindus came much later in the 
Puranic age. One may at best imagine the form of Mother 
Sarasvati. The formless One (Paramesvara with Paramešvarī), 
if worshipped in forms for the psychological needs and easy 
visualization, may be worshipped in forms which are sheer 
human imaginations. But such a classical form of Mother 
Sarasvati is already in vogue and has been an archetype in 
the Hindu mind. What is the further need of the 
multiplication of more sundry forms then? 


Mother Sarasvati has been classically projected as the 
giver of knowledge (vidyā-dātrī), as the Mother of the Vedas 


130 Japa-Yoga 
=< 
(Veda-mata), and as the Goddess of speech (vāgdevī). She 
has been hardly portrayed as the Mother Creatrix. She, being 
the consort of Brahmà, God who creates, should have been 
regarded as the srastrī (Goddess who creates), since God (as 
Visnu, Brahma or Rudra) cannot function without the 
mediation of the respective Sakti (Power). The initial creation 
of each world-cycle is done by her. The continued creation 
of the evolving universe in each world-cycle is done by her. 
She is a vīņā-player (vīņā-vādikā). 


The Mīmārmsakas and the linguistic philosophers 
(philosophers of grammar) introduced a big dose of 
confusion in the Vedic and Vedantic cosmogony. The word 
Sabda means "sound;" it may mean "noise;" and it also means 
“word” (referring to language and speech, a word used in a 
sentence or vākya is a pada or part of speech). The former 
meaning, i.e. sound or noise, is physical and the latter is 
linguistic. Both the meanings have no relevance at all with 
reference to the primeval creation. The present universe is 
about 15 to 18 billion (1 billion = 10°) years old whereas our 
earth is only 4.5 billion years old. Air was a very late evolute 
on the earth. It is still not ubiquitous in the universe. The 
physical sound (sabda) needs a medium such as air to travel. 
There was no air when the creation began. Secondly, the 
human species (Homo sapiens) was a late addition to the 
living species on the earth. The auditory organ (the ears) 
had to evolve in order to receive sound waves. Further, 
auditory centres in the temporal lobes of the brain had to 
evolve to perceive sound. Genes connected with language 

evolved in Homo sapiens some 100,000 (0.1 million) years ago 
(exobiology excluded). This could make a big difference 
between animals and human beings. All these conditions 
were not available at the time of the primeval creation. The 
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attempt to associate $abda in the physical and the linguistic 
senses is utterly futile. 


The Mimamsa school of Indian philosophy holds the 
view that the relation between a word and its meaning is 
eternal and unborn. It further holds that the Vedic words 
are the eternal words of God. Even in the Vedas, some words 
are used with different contextual meanings in different 
places. It is man who coins a word and gives meaning to it. 
Sometimes, he gives different meanings to a word in different 
contexts. In course of the progress of human civilizations, 
many new words are coined and used; some old words 
change their meanings; and some of them die and remain 
in oblivion. We are of the firm conviction that all scriptures, 
however sacred they may be, are man-made, and that no 
man-made scripture is incorrigible and inviolable. Thus, we 
reject the Mīmārsā view on this topic. 


Two important Indian philosophers of grammar are 
Panini and Bhartrhari. Panini lived sometime between 600 
and 300 sce. Bhartrhari died about ce 650. For the philosophy 
of grammar, reference may be made to Sarvadarsana- 
sangraha'* and the Vakyapadiya.” Bhartrhari, in his 
Vakyapadiya, says: Sabda-Brahma is the Logos from which 
the universe originates. The word (éabda) is eternal for him. 
He equates the eternal word and Brahman. He gives a name, 
sphota, to the eternal word. His sphota is partless. In his 
sphota-vada, he posits the reality of Brahman and he says 
that the whole universe is a vivarta, not absolutely real, but 
a phenomenon of the šabda-brahma. For him, sphota and 
Brahman are synonymous. 


The Mimarnsakas do not accept the grammarian view of 
sphota, although they accept the eternality of the Vedic 
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words. Upavarsa, a Mimarnsaka, opposes the sphota-vada 
of the grammarians by saying that there is no separate 
perception of the sphota over and above that of the letters 
(varņas).'* Sankara opposes the grammarians’ view of the 
sphota and also the view of Upavarsa.? We also reject the 
views of both Bhartrhari and the Mimàmsakas. We have 
already said that we reject the eternality of words. Secondly, 
there is no justification to associate a supersensuous Being 
(Brahman) with words. The notion of sphota is speculative 
and lacks any base. We are reluctant to accept the view that 
Brahman (the Reality) and words are the same. 


Now a dilemma is to be solved. We reject the Mīmāmsā 
view that the Vedic words are eternal. We reject the šabda- 
brahma-vada and the connected sphota-vada of the 
grammarians. At the same time, we assert that the whole 
universe, with its seven lokas, is the manifestation of the 
primal sound ori produced as a result of the vibration of the 
three strings (sattva, rajas and tamas) of the vind of Mother 
Sarasvati. There are scriptural references to the effect. that 
“the word (ori?) preceded the creation” (Sabdapiirva srstih).”° 
How do we get out of the web and this anomalous situation? 
Sankara explains in a different way: As we make jars after 
conceiving the meaning of the “jar,” so does the Creator 
first conceive the words, and then, according to the 
conceptions, he creates the universe. 


We have our own interpretation. Out of the vibrations 
of the strings of the vina of Mother Sarasvati, ori! was 
produced. This om was not a sound (sabda or dhvani) as we 
understand the word “sound” today for the earth and the 
human beings. The wavelengths and frequencies of the 
primal vibration (spandana) correspond to those of ori as 
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we hear today. The ori vibration produces virad, the Cosmic 
Mind or Supermind. This is the initial empirical 
consciousness, otherwise known as Buddhi or the Cosmic 
Mind. The subsequent evolutes of Buddhi took two paths. 
One path is mental and the second one is material. Egoism 
(ahankara) and manas from egoism are on one path. (The 
evolution of the subtle sensory and motor organs or indriyas 
took place much later, in the late phase of the animal 
evolution.) The Cosmic Fluid (āpah), the Cosmic Activator 
(prana) and Space (ākāša) are in the second path. We do not 
agree to the Sankhya view of the evolution of the pafica- 
bhūtas (five states of matter) from the five tanmātras. In our 
opinion and in the opinion of the Upanisads, Space is the 
source of microparticles and particles (matter and energy). 
This is also confirmed by the findings of quantum 
mechanics. Apah, prāņa and ākāša are inter-convertible (apah 
= prana = ākāša). Prana is the super-unified force and is the 
source of the four fundamental forces. All these three initial 
substances are continuous rather than corpuscular. They 
are all-pervasive. They are Vedic deities (devatās) that preside 
over the respective material substances — āpah or nara or 
kah, prana, ākāša or kha. The innumerable notes of the om 
vibrations produced by the vind of Mother Sarasvati travel 
as waves in all these three media. Of course, prāņa is the 
best medium for the travel of the kampana. 


Mother Sarasvati is the Veda-mata and om is the source 
of the Vedas. This statement needs some explanation. The 
word veda has been derived from the verb-root Vvid, 
meaning “to know." Hence, veda means "knowledge." It 
does not necessarily mean the Veda-Samhitas. As we have 
already said, Virād or Buddhi or the Cosmic Mind is the 
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first manifested evolute from the Unmanifest (Avyakta or 
Mūla-Prakrti or the Mother of the universe). It is the initial 
empirical consciousness. It evolves, under the 
chairpersonship of God (Isvara), to be manifested as the 
manifold universe. This explains that Mother Sarasvati is 
the Veda-mata, the Mother of Knowledge. 


Here we stop the discussion on the metaphysics of 
Mother Sarasvati or Gayatri or Savitri. This much we 
emphasize that, in the text of the Gayatri-mantra, there is 
no mention of the name of any female deity, including the 
name of Mother Sarasvati. It can be emphatically said that 
the deity of the Gayatri-mantra is Isvara/Brahman. We build 
a tall edifice without a foundation. That is what has 
happened by tradition. 


THE JAPA OF THE GAYATRI-MANTRA IN THE VEDIC SYSTEM 


The following points are to be noted for doing the japa of 
the Gayatri-mantra in the Vedic system: 


1. For the informal japa, there are no restrictions. You 
may do japa at any time, in any place, in any condition 
(sitting on the floor or on a hard chair, standing, 
walking) and facing any direction. For the formal 
japa, however, some minimum traditions are to be 
observed. 

2. Most of the general recommendations, already given 
for japa, are applicable for the formal Gayatri-japa. 

3. The deity of this mantra is Iévara/Brahman, without 
form. No idol/image/picture is necessary. However, 
you may keep the symbol ori (#) in front, if you like. 

4. The japa may be done in the tri-sandhyās (morning, 
noon, evening) or dvi-sandhyās (morning and 
evening). 
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Do 


6. 


The word savitā in the mantra is Isvara (God). The 
sun is, in no way, connected with the mantra. 

The formal japa of the mantra is done, while facing 
the east or the north in any of the recommended 
asanas. If you have some health problem, especially 
in the legs or hips, you may sit on a hard chair or a 
stool. Many gurus prescribe to face the east in the 
morning (before sunrise), the north in the noon and 
the west (before sunset) in the evening. They also 
prescribe to worship the deity Gayatri in the 
morning, Savitri in the noon and Sarasvati in the 
evening. The deity of this mantra is I$vara/Brahman, ` 
and, secondly, Gayatri, Savitri and Sarasvati are one 
and the same. Hence, we do not agree with such 
recommendation. They recommend that we stand 
in the morning and noon and sit in the evening 
sessions. They wrongly think that the sun is the deity 
of the mantra. We do not agree with them. We 
recommend that you do the formal japa in the sitting 
posture, facing the east or the north. 

You may normally do the japa 10, 28 (27), 108 or 1080 
times. The minimum number for the formal japa is 
10. You may do 10, 28 or 108 japas by the karamālā. 
For 27, 108 or 1080 japas, you preferably use a rosary 
of 27 or 108 beads (with the additional meru or crown), 
as the case may be. The beads of the rosary may be 
rudrüksa or tulasi. 


. Some gurus recommend that we hold the rosary at 


the level of the navel in the morning, the heart in the 
noon and the nosetip in the evening. We recommend 
the heart level for the japa of the Gayatri-mantra or 
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10. 


11. 


any other mantra in all the sandhyās. We urge that 
the rosary should not be held below the navel. 


. The speed of the mantra-japa should not be too fast 


or too slow. Each syllable should be distinctly 
pronounced. No syllable should be swallowed or 
skipped over. 

Continue your japa without leaving your seat, without 
break and without doing other work and talking to 
others during the whole period of a japa-session. 

If you are doing purascarana-japa of the Gayatri- 
mantra, you are to do the japa 24 lakh (2.4 million) 
times. Do the japa 3,000 or 4,000 times daily and 
complete the japa in the required number of days. 
You may decrease or increase the daily japa according 
to your convenience. But, preferably, maintain the 
same number everyday. Live on fruits and milk or 
havisyanna (rice, cooked with milk and a small 
quantity of ghi, eaten only once in the midday). Avoid 
sex during the whole period of purascarana-japa. 
Observe mauna (silence) during the whole period, 
or only one day a week, or some definite hours 
everyday. Fix your mind on Brahman (brahmi-sthiti) 
even when you are not doing the japa. 


After finishing the purascarana-japa, do havana (one- 
tenth the number of japa). The havana is to be followed by 
brahmana-bhojana (feeding Brahma-knowers who live a life 
of high morality) and daridra-narayana-seva (feeding poor 
people and giving clothes and money to them, thinking that 
God lives in them). 


Now we sum up the procedure of the japa in a few steps 
as stated below: 
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1. Do dhyana on God for about three minutes before 
doing the actual japa. Your dhyana may precede a 

short prayer. 


2. Do the japa. You decide the number of repetition. It 
should not be less than ten. 


3. Your japa-session should conclude with a short 
samadhi. 


BENEFITS FROM THE GAYATRI JAPA 


As the text of the mantra indicates, the Gayatri-japa is 
primarily done to atttain Brahman-hood (brahma-nirvana). 
The devotee transforms himself, finally to become Brahman. 
He purifies his intellect (buddhi), removes ignorance from 
him, ascends the ladder of consciousness, gives up impurities 
(malas), distils and re-distils himself and finally becomes Pure 
Consciousness, Pure Existence and Pure Bliss. (His self 
becomes Saccidānanda.) 


Through the Gayatri-mantra-japa, benefits do accrue to 
the body too. Physical, mental and spiritual health is attained. 
It is, however, stressed that the Gayatri-mantra is not 
primarily meant for fulfilling worldly desires and getting 
material prosperity. 


The tantrika use of the Gayatri-mantra does give bhukti 
(worldly benefits) and mukti (liberation). Its application for 
worldly benefits will be discussed in the third chapter of 
this book. 


The Tantricization of the Gayatri Mantra 


At present, most Gayatri-sadhakas have tantricized the 
Gayatri-mantra. We are not against it. We only urge them 
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to develop a holistic comprehension. If that is done, there is 
nothing wrong with the tāntrika approach. 


The image of Gayatri. We have already said that 
Sarasvati, Gayatri and Savitri are synonyms of one deity 
only, the Power of Brahma, the Mother Creatrix. She is one 
of the three Mothers (tri-ambās) — Kali, Laksmi and 
Sarasvati. God, being bipolar, is Īsvara with his Sakti (Power) 
Mahāmāyā. The universe has one Father and one Mother 
only. For differences in attributes and functions, we conceive 
of trimürti (three forms), namely, Brahma (the creator), 
Visnu (the sustainer) and Rudra (the destroyer). Each of 
this Trinity has the respective Sakti, namely, Sarasvati, 
Laksmi and Kali. Thus, one Mother becomes three mothers 
for our empirical purpose. Visnu and Laksmi have the 
attribute of sattva; Brahma and Sarasvati have the attribute 
of rajas; and Rudra and Kali have the attribute of tamas. 
For our psychological needs, we make symbols. And so do 
we give forms to the formless Father and the formless 
Mother. We would prefer the classical image of Mother 
Sarasvati (with a vind in hand) for the Gayatri worship 
(fig. 2.15). But the tradition has travelled on another route. 
Some gurus prescribe three forms of Mother Gayatri, one 
for the morning worship, a second one for the noon, and a 
third one for the evening. We make a compromise. We 
accept an image of Gayatri, separate from that of Sarasvatī; 
but we accept one image only, the five-faced one (fig. 2.16). 
We pragmatically accept it, because essentially the Mother 
is formless. A picture or an idol of Mother Gayatri may be 
kept in front of the devotee for worship (puja) and the 
mantra-japa. The devotee faces the east or the north and 
the idol or the picture faces the west or the south, that is, 
face to face. 
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mother Gayatri (tāntrika) we 
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Acamana 


The word ācamana means “purifying the body by chanting 
mantra and sipping water.” We will present three varieties 
of ācamana, namely, the Vedic, the smārta (Purāņic) and the 
tantric. After chanting each mantra, a spoon of water is taken 
in the cup-shaped right palm and sipped. 


The Vedic ācamana is done by chanting the following 
mantras: 


1. or amrtopastaranamasi svāhā. 

2. oi amrtapidhanamasi svaha. 

3. oni satyarit yasah šrīrmayī $rih srayatam svāhā. 

The above three mantras are translated into English as 
follows: 


O immortal Lord, you are our support (substratum); 
you are our protector (cover); let honour, fame and 
wealth come to me by honest efforts. O God, make 
this water sacred. 


The mantras of the Purāņic ūcamana are the following: 


1. om keSavaya namah svaha. 
2. oit narayanaya namah svāhā. 


3. om madhavaya namah svāhā. 


Salutation to Lord Kešava; salutation to Lord 
Narayana; salutation to Lord Madhava. (Ke$ava, 
Narayana and Madhava are different names of 
Visnu or God.) 


* In south India the ācamana mantras are: 
1. Acutaya namah. 
2. Anantaya namah. 
3. Govindaya namah. 
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Next wash the right hand after chanting the following 
mantra. 


om govindaya namah. 


Salutation to Lord Govinda (another name of Visnu 
or God). 


The tantric ācamana is as follows: 


1. om aim atmatattvam $odhayami namah svāhā. 
2. om hrim vidyátattvam šodhayāmi namah svāhā. 
3. om klim $ivatattvam šodhayāmi namah svaha. 
4. om aim hrim klim Sarvatattvam Sodhayami namah 
svaha. 
After sipping water four times, wash the right hand. These 


are mantras for the purification of the body, the mind, the 
self and everything of the devotee. 


Pranayama 
Following ācamana, do three rounds of pranayama. 


Sankalpa 


The word sankalpa means “a solemn vow or determination 
to perform any ritual observance, declaration of purpose.” 
It may be niskāma (without worldly desires) or sakama (with 
worldly desires). The simplified, abbreviated sarikalpas are 
given below in Sanskrit language. However, sañkalpa may 
be made in any language. 


Niskāma satikalpa: adyehāham amuka-devah (devī va) 
mama  adhyatmikottarottaragatyartham, citta- 
$uddhyarthari, moksapraptyartham gāyatrī-mantra- 
japam: karisye. tadangatvena ādau nyasa-kriyanca 
mudrā-pradaršanaūca karisye. 
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This day, here, I, Devadatta Deva or Devadatta Devi 
(Devadatta or Devadattà is a name X. Substitute X 
with your name), for the constant ascendance of my 
spirituality, the purification of my intellect and heart 
and my liberation, will do Gayatri-mantra-japa. As 
component part of it, first I will do nyāsa and show 

mudras (special gestures). 


Sakama satkalpa: adyehaham amuka-devah (devi và) 
mama (mama  yajamanasya yajamanayah vā) 
sakutumbasya saparivarasya ksemasthairyāyurārogya- 
isvaryabhivrddhyarthamadhibhautikadhidaivikadhy- 
atmikatrividhatapasamanartham — dharmàrthakama- 
moksaphala-praptyartham nityakalyanalabhaya (visesa- 
manaskamanapiiranartham và) bhagavati-/bhagavat- 
prityartham amuka-devasya/amuka-devyah püjanam/ 
mantra-japam karisye. tadangatvena ādau nyāsa- 
kriyafica mudrā-pradaršanaūca karisye. 


This day, here, I, Devadatta Deva/Devadatta Devi, 
for my/for my client's Devapriya-Deva's/ 
Devapriya-Devi's (the names given here are X's, 
substitute the X's with the actual names) and my 
family's and dependents'/my client's family's and 
dependents' improvement of security, stability, long 
life, good health and wealth and power, for the 
allaying of our afflictions caused by physical nature, 
gods or spirits and our own self/selves, for the 
performance of our duties, earning money, the 
fulfilment of our worldly desires and our liberation, 
and for our daily prosperity (or for fulfilling a special 
mental desire/physical need), for propitiating God/ 
Mother Goddess, I will worship God........ / 
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Goddess... 3. RUE /I will do the mantra-japa of God 
choi f^; /Goddess ......... As component part of 
it, first I will do nyāsa and mudras. 


In the sarikalpa given here, the unnecessary portions will be 
deleted and the appropriate names will be used. 


Kara-Nyāsah 
The word kara means “hand” and nyāsa means “location.” 
The deity is placed in different locations of the body and 
thereby the body of the devotee is deified and, in this process, 
his awareness is shifted from place to place. The nyāsa-kriyā 
is tāntrika in origin. 

Do kara-nyāsas, by both hands, by chanting the following 
mantras: 


1. om bhüh angustabhyam namah. 


The tip of the index finger touches the root of the 
thumb and slides up to the tip of the thumb. 


2. om bhuvah tarjanibhyam namah. 
The tip of the thumb touches the root of the index 
finger and slides up to the tip of the index finger. 


3. or svah madhyamabhyam namah. 


The tip of the thumb touches the root of the middle 
finger and slides up to the tip of the middle finger. 


4. orit tatsaviturvarenyam anamikabhyam namah. 
The tip of the thumb touches the base of the ring 
finger and slides up to the tip of the ring finger. 


5. om bhargo devasya dhimahi kanisthikabhyam namah. 


The tip of the thumb touches the base of the little 
finger and slides up to the tip of the little finger. 
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This day, here, I, Devadatta Deva or Devadatta Devi 
(Devadatta or Devadatta is a name X. Substitute X 
with your name), for the constant ascendance of my 
spirituality, the purification of my intellect and heart 
and my liberation, will do Gayatri-mantra-japa. As 
component part of it, first I will do nyāsa and show 

mudras (special gestures). 


Sakama sankalpa: adyehaham amuka-devah (devi va) 
mama (mama  yajamanasya yajamanayah — và) 
sakutumbasya saparivarasya ksemasthairyayurarogya- 
i$varyabhiorddhyarthamadhibhautikadhidaivikadhy- 
atmikatrividhatapasamanartham — dharmürthakama- 
moksaphala-praptyartham nityakalyanalabhaya (visesa- 
manaskamanüpüranarthari va) bhagavati-/bhagavat- 
prityartham amuka-devasya/amuka-devyah püjanarit/ 
mantra-japam karisye. tadangatvena ādau nyāsa- 
kriyafica mudrā-pradaršanaūca karisye. 


This day, here, I, Devadatta Deva/Devadatta Devi, 
for my/for my client's Devapriya-Deva's/ 
Devapriyā-Devī's (the names given here are X's, 
substitute the X's with the actual names) and my 
family's and dependents’/my client's family's and 
dependents' improvement of security, stability, long 
life, good health and wealth and power, for the 
allaying of our afflictions caused by physical nature, 
gods or spirits and our own self/selves, for the 
performance of our duties, earning money, the 
fulfilment of our worldly desires and our liberation, 
and for our daily prosperity (or for fulfilling a special 
mental desire/physical need), for propitiating God / 
Mother Goddess, I will worship God........ / 
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Goddess. SEE /I will do the mantra-japa of God 
"Eun fot. /Goddess......... As component part of 

it, first I will do nyāsa and mudrās. 


In the sarikalpa given here, the unnecessary portions will be 
deleted and the appropriate names will be used. 


Kara-Nyasah 
The word kara means "hand" and nyāsa means "location." 
The deity is placed in different locations of the body and 
thereby the body of the devotee is deified and, in this process, 
his awareness is shifted from place to place. The nyāsa-kriyā 
is tantrika in origin. 

Do kara-nyāsas, by both hands, by chanting the following 
mantras: 


1. oi bhüh angustabhyam namah. 
The tip of the index finger touches the root of the 
thumb and slides up to the tip of the thumb. 


2. oi bhuvah tarjanibhyam namah. 
The tip of the thumb touches the root of the index 
finger and slides up to the tip of the index finger. 


3. om svah madhyamabhyam namah. 
The tip of the thumb touches the root of the middle 
finger and slides up to the tip of the middle finger. 


4. om tatsaviturvarenyam anamikabhyam namah. 
The tip of the thumb touches the base of the ring 
finger and slides up to the tip of the ring finger. 

5. om bhargo devasya dhimahi kanisthikabhyam namah. 


The tip of the thumb touches the base of the little 
finger and slides up to the tip of the little finger. 
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6. om dhiyo yo nah pracodayāt karatalakaraprsthabhyam 


namah. 

The palm of the right hand is placed crosswise on 
that of the left hand and then the process is similarly 
repeated with the backs of the hands. 


Sadañga-Nyasah 


The word sat means “six” and añga means “limb,” “organ” 
or “part of the body.” The mantras in connection with the 


anga-nyāsa are given below: 


1. 


om bhüh hrdayaya namah. 
By the five fingers of the right hand, touch the heart 
area. 


. om bhuvah širase svaha. 


By the five fingers of the right hand, touch the front 
part of the head. 


. om svah sikhayai vasat. 


By the right thumb, touch the crown of the head. 


. om tatsaviturvarenyam kavacaya hum. 


Simultaneously, touch the right shoulder and left 
shoulder by the five fingers of the left hand and the 
right hand, respectively, the fore-arms being placed 
crosswise. 


. om bhargo devasya dhimahi netratrayaya vausat. 


By the tips of the five fingers of the right hand, touch 
the two eyes and the eyebrow centre (ājūā cakra). 


. om dhiyo yo nah pracodayāt astraya phat. 


Take the right hand over the head to the left side of 
the back and bring to the front of the chest through 
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the right side; clap by striking the right index and 
middle fingers against the left palm. 


Pre-Japa and Post-Japa Mudras 


The practice of 24 mudras and 8 mudrās before and after 
the japa of the Gāyatrī-mantra, respectively, is 
recommended.? However, the mudrā-practice is optional. 
If done, in addition to the enhancement of the efficacy of 
the mantra-japa, physical and mental benefits are immense. 


Short descriptions, with illustrations of the pre-japa 
mudrās, are given here. 


Sumukham: The tips of the five fingers of each hand meet 
the respective tips of the other hand, in a front to front 
position, with the wrists kept apart in a diverging position 


(fig. 2.17). 


fig. 2.17: Mudra : sumukham 
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Samputam: The tips of the five fingers of each hand meet 
those of the other hand, with the palms bulged out, the 
bases of the palms in contact and the two wrists making an 
angle (fig. 2.18). 


Vitatam: All the five fingers of each hand are close together. 
The fingers and palms of both the hands are kept in a vertical 
position, one hand facing the other, but without mutual 
contact (fig. 2.19). 


fig. 2.18 (a): 
Mudra : samputam 
Vertical view 


fig. 2.18 (b): 


Mudra : samputam 
Horizontal view 
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fig. 2.19: Mudra : vitatam fig. 2.20: Mudra : vistrtam 


Vistrtam: It has some similarity with the vitatam with two 
differences. All the five fingers of each hand are slightly 
separated. The separation of the two hands is wider (fig. 
2.20). 


Dvimukham: The tips of the two little fingers and the two 
ring-fingers are joined, with the contact of the bases of the 
palms and the outward divergence of the other fingers and 
thumbs (fig. 2.21). 


Trimukham: It is the same as the dvimukham,-with the 
additional contact of the tips of the two middle fingers (fig. 
2.22). 

fig. 2.21: Mudra : doimukham fig. 2.22: Mudra : trimukham 
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fig. 2 2.23: Mudra : m fg: 224: Mudrā : periculi 


Caturmukham: It is the same as the trimukham, with the 
additional contact of the tips of the two index fingers (fig. 
2.23). 


Paficamukham: It is the same as the caturmukham, with the 
additional contact of the tips of the two thumbs (fig. 2.24). 


Sanmukham: It is the same as the paficamukham, with two ` 
differences: The little fingers are separate. The bases of the 
palms are wide apart, with the two wrists kept in a straight 
line and the palms facing downward (fig. 2.25). 


Adhomukham: The two thumbs are kept separate and 
. towards the body. The four fingers of each hand are kept 


fig. 2.25: Mudra : sanmukham 
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final pose 
fig. 2.26: Mudra : adhomukham 


close together. The fingers of both the hands are kept in 
contact on the dorsal sides, with downward pointing. The 
two fore-arms are in a straight line (fig. 2.26). 


Vyāpakāñjalim: Keep the five fingers of each hand close 
together, facing upwards. Keep both the hands in contact 
by the sides of the little fingers, with the expanded palms 
facing upwards and the fingertips away from the body (fig. 
ODT) 


Šakatam: Both the palms face downwards. The two 
thumbtips touch each other. The two index fingers are kept 
straight. The other three fingers are closed into fists (fig. 
2.28). 


Yamapāšam: The two index fingers are tied together, pointing 
upwards. The two thumbs are kept straight. The other three 
fingers are closed into a fist (fig. 2.29). 


fig. 2.27: Mudra : vyāpakātījalim 
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n 228: Mudra : Sakatam 
Grathitam: All the fingers, including the thumbs, are 
interlocked, with the dorsal sides upwards. The hands are 
positioned in such a way that they make an angle (fig. 2.30), 
without the bases of the palms touching each other. 


Unmukhonmukham: All the five fingers of each hand are 
kept close together. (a) Keep the four finger tips of the right 
hand on those of the left hand on a vertical line. (b) Repeat 
the same process by reversing the hands (fig. 2.31). 


Pralambam: All the five fingers of both the hands are kept 
close together. Both the hands, without contact with each 
other, hang downwards vertically, with palms facing the body 


(fig. 2.32). 


fig. 2.29: Mudra : yamapasam 


closer view 
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fig. 2.31: Mudrā : unmukhonmukham 


fig. 2.33: Mudrā : muştikam closer view 
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Mustikam: The four fingers of each hand are closed into a 
fist, with the respective thumbtip placed on the knuckle of 
the respective index finger. The two fists are brought into 
contact with each other, with the backs of the hands facing 
sideways (fig. 2.33). 


Matsyah: The right hand is horizontally kept, with the palm 
facing downwards, the right thumb on the left side and the 
fingertips pointing forwards, the four fingers being close 
together. The left hand is superimposed on the right hand, 
with its back upwards and its thumb on the right side. Both 
the thumbs remain separate from the fingers and repeatedly 
move laterally and medially (fig. 2.34). 


Kūrmaļ: The right hand is kept with its palm upward. The 
middle, ring and little fingers of the left hand .are folded 
and their dorsal sides are placed on the ventral side of the 
middle and ring fingers of the right hand. The tip of the 
right little finger touches that of the left index finger and 
the tip of the right index finger touches that of the left thumb 
(fig. 2.35). 

Varahakam: The right index finger and the left thumb are 
joined. All the other fingers of both the hands are closed 
into a fist (fig. 2.36). 

Simhakrantam: Both the hands are kept near the respective 


ears, with palms facing the front (fig. 2.37). 


Mahākrāntam: The fingers of both the hands are placed near 
the respective ears, with palms towards the ears (fig. 2.38). 


Mudgaram: The right hand is closed into a fist. The right 
elbow rests on the left plam, the right forearm being vertical 


(fig. 2.39). 
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fig. 2.34: Mudra : matsyah 
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fig. 2.37: Mudra : shihakrantam fig. 2.38: Mudra : mahākrāntam 


Pallavam: The right hand, with fingers straight and 
separated, is moved right and left in front of the face, the 
palm being towards the face (fig. 2.40). 


The post-japa mudrās are briefly described here with 
illustrations. 


fig. 2.39: Mudra : mudgara fig. 2.40: Mudra : pallavam 
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Surabhih: The fingers are joined as follows: 


(a) Left index finger with right middle finger. 
(b) Left middle finger with right index finger. 
(c) Left ring finger with right little finger. 
(d) Left little finger with right ring finger. 


The right fingers should be placed below the left fingers 

and the thumb sides of the palms should be close together 
(fig. 2.41) 
Cetanā: The tips of the right index finger and the thumb are 
joined together and placed on the heart-centre. The tips of 
the left index finger and the left thumb are joined together 
and placed on the left knee, with the palm upwards (fig. 
2.42). 


! r% ; 
fig. 2.41: Mudra : surabhih 


another pose 
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fig. 2.42: Mudra : cetanā 


Vairagyam: The index finger and the thumb of each hand 
are joined at the tips and placed on the respective knees, 
with palms upwards (fig. 2.43). This mudrā is the same as 
the jūāna-mudrā. 

Yonih: In this mudra, both the middle fingers should point 
upwards, with contact of the tips. Below the middle fingers, 
the index and the ring fingers should be joined as follows: 


(a) Right ring finger on the left index finger. 
(b) Left ring finger on the right index finger. 


fig. 2.43: Mudra : vairügyam 
H ae D», Li 
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fig. 2.44: Mudra : yonih another pose 


By. the upward pressure of both the index fingers, tightly 
hold all these four fingers below the two middle fingers (fig. 
2.44). In this mudra, the thumbs and the little fingers do not 
actively participate. The thumbs remain in contact with each 
other and the tips of the little fingers touch each other. 


Šaikhaķ: The left thumb is kept inside the right fist, with 
pressure at the root of the thumb. All the four fingers of the 
left hand twist across the back of the right hand so as to 
touch the right thumb by their tips. The same procedure is 
followed, with change of sides, by keeping the right thumb 
inside the left fist (fig. 2.45). 


Pankajam: Both the hands are joined together, with the 
fingertips and the thumbtips pointing upwards. All the eight 
fingers are close together. Both the thumbs are close together, 
but separate from the fingers. The bases of the two palms at 
the wrist press each other. The mudrā looks like an open 
lotus flower (fig. 2.46). 


Liügam: Al the eight fingers of both the hands are 
interlocked, with the right thumb in an upright condition. 
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fig. 2.45: Mudra : sankhah 


fig. 2.46: Mudra : pankajam 
The left thumb presses the dorsal root of the right thumb. 


All the mounds of the right and the left hand press each 
other (fig. 2.47). 


Nirvanam: The ventral right forearm is kept on the dorsal 
left forearm crosswise. Each hand is closed into a fist by the 
thumb and the fingers other than the index finger. The 


fig. 2.47: Mudra : lingam fig. 2.48: Mudra : nirvāņam 
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hands are kept close to the chest and the neck, with each 
index finger in the proximity of the corresponding ear (fig. 
2.48). 


Worshipping Mother Gayatri before the Japa 


We have prescribed ācamana, nyāsas and mudrās before 
doing the actual japa. Further, we have said that the practice 
of the mudrās before and after the japa are not compulsory. 
But, those who tantricize the Gāyatrī-sādhanā do think that 
the pūjā should not be skipped over. For the details of the 
puja, some good book on pūjā may be referred to, or 
instructions may be had from the guru. We don't condemn 
the pūjā. But, we feel, for the daily japa of the Gayatri-mantra, 
one may better avoid it, for the sake of getting time in the 
modern busy life and eliminating too much complexity. 


Japa of the Gayatri-Mantra 


The procedure of any mantra-japa in general and of the japa 
of the Gayatri-mantra in particular has already been 
described. There is no need of repetition. Do japa at least 10 
times in the morning and also in the evening. If time permits, 
(27) 28, 108, or 1080 japas may be done in each sandhya. The 
purascarana-japa of the Gayatri-mantra is done 24 lakh (2.4 
million) times, covering a number of days. 


Conclusoin of the Gayatri Sadhana 


Utter the following sentences after finishing the mantra-japa. 


Anena sandhyopasanakhyena karmaņā $rrparame$varalr 

priyatam na mama. om tatsat $ribrahmarpanamastu. 

om Santih šāntih šāntih. 

* In south India, the Vaisnavites replace "Parame$varah" with 
“Mahavisnu” or “Narayana.” 
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O God, be pleased with my sandhya-worship. It is 
not for my pleasure. Let my japa be offered to 
Brahman, the One which is the Reality. Om peace; 

oni peace; om peace. 


Do dhyana, ending in samadhi, for five minutes. This finishes 
the Gayatri-sadhana. 


The Practice of Mantra-Japa in Bhakti-Yoga 

Mantra-japa, in general, is a kind of bhakti-yoga (the yoga of 
devotion). The japa which we have already described in 
relation to the Vedas, the Vedanta and the Patafijala Yoga is, 
however, more related to jūāna-yoga (the yoga of Brahma- 
knowledge), although not totally bereft of bhakti. The oñkara- 
japa and the Gayatri-japa may come in both categories. But 
the ajapā-japa (so ‘ham) is purely non-dualistic (advaita). Now 
we will cite some nāmas (names of God and/or Goddess) 
and some mantras for purely devotional purposes. 


Puranic Gayatri-Mantras 

GANESA-GAYATRI 

1. om ekadantaya vidmahe. 
vakratundaya dhimahi. 
tanno danti pracodayat. 
MA Teas që 
qmquera fate | 
dal aedi TAATAI 

2. ori tatpurusaya vidmahe. 


vakratundaya dhimahi. 
tanno dantī pracodayat. 
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MWA, qcqesrq faze 
amare MAR | 
dal aedt Agali 
BRAHMA-GAYATRI 
1. om vedātmane vidmahe. 
hiranyagarbhaya dhimahi. 


tanno brahma pracodayat. 


sitam, arem Fr 
Ruani arate | 
dal Ae Yqfaqrd ii 

2. oii caturmukhāya vidmahe. 
kamandaludharaya dhimahi. 
tanno brahma pracodayāt. 
siam Adda faa 
sequ MÜ | 
IA Ae AATA 

3. om paramešvarāya vidmahe. 
paratattvaya dhimahi. 
tanno brahma pracodayat. 


aa GTA fase 
qarara TATE | 
dal Aa STERN i 
VISNU GAYATRI 
1. om narayandya vidmahe. 


vasudevaya dhimahi. 
tanno visnuh pracodayat. 
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sta ARTA fase 
agaa fate | 
dat deg: AATA N 

NRSIMHA-GAYATRI 

1. om vajranakhaya vidmahe. 
tiksnadamstraya dhimahi. 
tanno nysimhah pracodayat. 
Sa Tara aë 
digmrészra fae | 
dat gRiíg: gaT u 

2. om nrsimhaya vidmahe. 
vajranakhaya dhimahi. 
tannah simhah pracodayāt. 
stam, Riema fase 
quera AR | 
qu: fe: satgara l 

KRSNA-GAYATRI 

1. om devaki-nandanaya vidmahe. 
vasudevaya dhimahi. 
tannah krsnah pracodayat. 
sia, ahaaa fase 
argdarg tate | 
qu: PN: SPEI ll 

2.0m gopalaya vidmahe. 
gopijanavallabhaya dhimaht. 
tanno gopalah procodayāt. 
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aaa Mae fà 
mttaer SATE | 
gai Tur: Seu li 
RAMA-GAYATRI 
1. or dāšarathaye vidmahe. 
mahādurgāvai dhimahi. 
tanno rümah pracodayāt. 
siam amr fau 
Wen dfi 
dal Wa: WR ll 
RUDRA-GAYATRI 
1. om tatpurusaya vidmahe. 
mahādevāya dhimahi. 
tanno rudrah pracodayāt. 
sian ages AÈ 
erar Stare | 
dal Ga: AATAL 
2. om tatpurusāya vidmahe. 
sahasraksaya dhīmahi. 
tanno rudrah pracodayāt. 
aA agea fase 
azaga Wf | 
dal eg: WU l 
SURYA-GAYATRI 
1. om bhāskarāya vidmahe. 
mahādyutikarāya dhīmahi. 
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tanna adityah pracodayat. 
SH MIERU [qué 
Wenger Wie | 
qw Bleed: ÀT 

2. ori bhaskaraya vidmahe. 


sahasrakiranaya dhimahi. 
tanno bhanuh pracodayāt. 


AA mes [qu 
Arafuru TATE i 
ql Aq: Seu lI 
3. or prabhākarāya vidmahe. 
divakaraya dhimahi. 
tannah süryah pracodayat. 
siu SES [qe 
Rarqa alate i 
qa: qu: saga 
HANUMAT-GAYATRI 
1. om afijaneyaya vidmahe. 
vayuputraya dhimahi. 
tanno hanumān pracodayāt. 
SĀRA, STARTU fae 
arggaru orate | 
dal gta, WISI, It 
DURGĀ-GĀYATRĪ 


1. om mahādevyai ca vidmahe. 
durgāyai ca dhīmahi. 
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tanno devi pracodayat. 
AA, AZ = A à 
gi < MaR | 
dal dāt Aal 

2. oii katyayanyai vidmahe. 
kanyakumaryai dhimahi. 
tanno durgà pracodayat. 
aA = eS 
sura Wee | 
dal m SEES l 

3. om mahāšūlinyai vidmahe. 
mahādurgāvyai dhimahi. 
tanno bhagavati pracodayāt. 
siam, merged fase 
warn drm 1 
dat vedi Aagara l 

LAKSMI-GAYATRI 

1. ort mahādevyai ca vidmahe. 
visnupatnyai ca dhimahi. 
tanno laksmih pracodayāt. 
A R) = aS 
A == = jl A | 

b EN 

dat eH: AIGA l 

2. om mahālaksmyai ca vidmahe. 
sarvašaktyai ca dhīmahi. 
tanno devī pracodayāt. 
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NA Telar < [quà 
adaada g MaR | 
dat dat saben ll 


KALI-GAYATRI 


ile 


om mahakalyai ca vidmahe. 
$ma$aünavasinyai ca dhimahi. 
tannah kali pracodayat. 


AW, Heed 4 fase 
ZARA w ue 


da: ATS! Wem u 


. om adyayai ca vidmahe. 


paramesvaryaica dhimahi. 
tannah kali pracodayāt. 


siu sz < fase 
qa a aR | 
da: BIS) WU II 


. om kalikayai ca vidmahe. 


Smasanavasinyai ca dhīmahi. 
tanno ‘ghora pracodayāt. 
Ma slow < fae 
seams < Wife 
IASA TAATA 


SARASVATI-GAYATRI 


lla 


om vagdevyai ca vidmahe. 
kamarajaya dhimahi. 
tanno devi pracodayāt. 
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FIAT infe | 
SN EN ` 
dat edt aga. 
SAKTI-GAYATRI 
1. orit sarvasammohinyai ca vidmahe. 
višvajananyai ca dhimahi. 


tannah šaktih pracodayāt. 

SKS As An =N A SN 

MA UENRA w fase 

mard a date | 

qa: Ak: AATA 
Nama-Japa 


The word nama means “name.” The word nami means "one 
who is named." For the devotee, nama and nāmī are the 
same. Any name of God or Mother Goddess may be used 
for japa. Some names are suggested below: 


harih om 

harih om tat sat 

Ram (Rama) 

Krsna 

. Sitarama 

. Radhesyama 

Radhekrsna 

. om érirümah Saranam mama 


CO ONAA RON P 


. om Srikrsnah Saranam mama 


Some Mantras for Japa 


Some devotional mantras are given below. The list is not 
exhaustive, but a representative sample only. 
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1. om ganesaya namah. 


do TRA AA: 


2. om ganapataye namah. 
4 TOGA WU: 
Gaņeša or Ganapati is the deity (devatā) of these two 
mantras. Its meaning is “Salutation to Lord Gaņeša.” 


3. om namo narayanaya. 
3» FAL ARTA 
Lord Narayana is the devata of this mantra. It 
comprises eight syllables (astaksara). Its meaning is: 
“Salutation to God Narayana or Visnu.” 


4. om namah Sivaya. 
d» AA: Raa 
Lord Siva or Sankara or Rudra is the devatā of this 
mantra. It comprises five syllables (paūcāksara), om 


being omitted in counting. Its meaning is: "Sa]utation 
to God Siva." 


5. om namo bhagavate rudrava. 
do WH Wad eun 
Lord Rudra is the devata of this mantra. It comprises 
ten syllables (dašāksara), om: being included. Its 
meaning is: "Salutation to God Rudra." 


6. om namo bhagavate vasudevaya. 
d» AA Wad argdara 


Lord Vasudeva or Srikrsna is the devatā of this 
mantra. It comprises 12 syllables (dvada$aksara). Its 
meaning is: “Salutation to God Vasudeva.” 
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7(a). om šrīkrsņāya govindāya gopijana-vallabhaya namah. 
30 SPOT Waa Wists AA: 
Lord Srikrsna is the devatā of this mantra. Its meaning 
is: “Salutation to Lord Srikrsna or Govinda, the lover 
of the gopis.” 
7(b). om klim krsņāya govindāya gopijana-vallabhaya 
svaha. 
de al POT Maa Ideo TU Kel 
This mantra is really a tantrika one. It comprises 18 
syllables (excluding the first Ori). 


8. om šrīkrsņāyja namah. 
30 HPT AA: 
Lord Srikrsna is the devatā of this mantra. Its meaning 
is: “Salutation to Lord Srikrsna.” 


9. om šrīrāmāya namah. 
go ARTA FA: 
Lord Srirama is the devatā of this mantra. Its meaning 
is: “Salutation to Lord Srirama.” 


10. om šrīrāma, jaya rama, jaya jaya rama. 
30 9TRTH Fa UA Fa Fa VA 
Lord Rama is the devata of this mantra. Its meaning 
is: “Salutation to Lord Rama whose name gets victory 
over evil.” 


11. om Sristtaramacandrabhyam namah. 
do SIRTITRITGEZIUUÉ «A: 
Lord Rāma and Mother Sītā are the deities of this 
mantra. Its meaning is: "Salutation to Mother Sītā 
and Lord Rāma.” 


170 Japa-Yoga 
sco > 
12. hare rāma hare rāma, rāma rāma hare hare, 

hare krsna hare krsna, krsna krsna hare hare. 


EX XH EY UH Tq UR EX EY 
EX PM EX FN +N +H EX Ei l 


It is called the mahamantra (great mantra). Its deities 
are Rama and Krsna who are incarnations of God 
Visņu (Hari). It is really a nāma-mantra. God's names 
are repeated. 


13. om $rihanumate namah. 


9 Megad T: 
Hanuman, the devotee of Rama, is the devatā of this 
mantra. Its meaning is: “Salutation to Sri Hanuman.” 


14. om šrīmahālaksmyai namah. 
d» MATERA qu: 
Mother Mahalaksmi is the deity of this mantra. Its 
meaning is: “Salutation to Mother Mahalaksmi.” 


15. om $risarasvatyai namah. 
do siet AA: 
Mother Sarasvatī is the deity of this mantra. Its 
meaning is: "Salutation to Mother Sarasvatī.” 


16. om Srikalikayai namah. 
d Seniesa AA: 
Mother Kali is the deity of this mantra. Its meaning 
is: “Salutation to Mother Kali.” 


17. om Sridurgayai namah. 


Hh sfera qu: 
Mother Durga is the deity of this mantra. Its meaning 
is: "Salutation to Mother Durga." 
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The Practice of Mantra-Japa in Tantra 


In Tantra, the japa of any mantra is generally practised after 
doing the appropriate nyāsa. Each mantra has its own nyāsa 
system. All the details of the nydsas and püjas that generally 
precede the japa are not described here. However, for some 
japas, the puja follows the nyāsa in an abbreviated form, 
without material-offering, but with mental offering. This is 
known as mānasa pūjā (the word manasa, meaning 
“mental”). 


Manasa Puja of Mother Durga 
Mother Durga is the collective form of the three Mothers — 


Laksmī, Sarasvati, Kali. Her manasa pūjā is given below. 

1. ori lam prthivyatmakam gandham parikalpayami. 
om bhür bhuvah svah. 
om hrim dum durgāyai namah. 
manasa-gandham samarpayami. 

2. oit ham akasatmakam puspam parikalpayami. 
om bhür bhuvah svah. 
om hrim dum durgayai namah. 
manasa-puspam samarpayami. 

3. om yam vayvatmakam dhiipam parikalpayāmi. 
om bhür bhuvah svah. 
om hrim dum durgāyai namah. 
mānasa-dhūpamāghrāpayāmi. 

4. om ram vahnyatmakam dipam parikalpayāmi. 
om bhür bhuvah svah. 
om hrim dum durgayai namah. 
manasa-dipam daršayāmi. 


— n 
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5. om vam amrtatmakam naivedyam parikalpayāmi. 

om bhür bhuvah svah. 

om hrim dum durgāyai namah. 

manasa-naivedyam nivedayāmi. 


6. oi sar sarvātmakān Sesopacaran parikalpayāmi. 
om bhiir bhuvah svah. 
om hrim dum durgāyai namah. 
manasa-Sesopacaran samarpayami. 


For any other deity, the same mānasa-pūjā is applicable, 
with the single alteration that the nārna-mantra is changed 
appropriately. For example, in worshipping God Siva, the 
nāma-mantra is om namah Sivaya instead of om hrim dum 
durgāyai namah. 


For the first five mantras, five bijas (seeds), namely, latı, 
ham, yam, ram, and vari, have been used. They are the bijas 
of the mūlādhāra, the viéuddhi, the anahata, the manipüra 
and the svādhisthāna cakras, respectively. They are the cakras 
that represent prthvi (solidity and smell), akasa (the subtlest 
state of matter), vāju (gaseousness), agni or vahni (fire) and 
jalam (water), respectively. The word parikalpayami means 
“I am conceiving.” The mahā-vyāhrtis (great utterances) bhūh, 
bhuvah and svah are chanted before the nama-mantra in 
pūjās. The word gandha, puspa, dhūpa, dipa and naivedya 
mean "sandalwood-paste, flower, incense, lamp and food 
for offering," respectively. The sixth step in the puja is an 
additional one for the offering of the rest of the rituals not 
mentioned. l 
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Some Tantric Mantras for Japa 


GANESA MANTRA 
1. gam. 
2. glaum. 
3. oň gam ganapataye namah. 


4. om gari gane$aya namah. 
DURGA MANTRA 


1. om hrim dum durgāyai namah. 


LAKSMI MANTRA 
1. SII. 
2. om $rim mahālaksmyai namah. 
3. om $rim hrim $rim mahālaksmyai namah. 
4. om $rim hrim érim kamale kamalalaye prasida prasida. 
Srim hrim srim mahālaksmyai namah. 
SARASVATI MANTRA 
l. aim 
2. om aim sarasvatyai namah. 
3. om aim hrim aim sarasvatyai namah. 


KALI MANTRA 
1. krim. 
. krim him hrim. 
. krim him hrim hum phat. 
. krim kālike svāhā. 
. krim hüm hrim phat svaha. 


oO Q W WN 


. hrim $rim krim. 
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DAKSINA-KALI MANTRA 
1. kri krim krim hüm hümi hrim hrim daksine kālike krim 
krim krim him him hrim hrim svāhā. 
2. om hrim Ssrim krim paramešvari kalike hrim $rim krim 
svāhā. 
GAURĪ MANTRA 


om hrim $rim klim mahāgauryai namah. 


PARAMESVARI MANTRA 
om hrim $rim krim paramešvari svāhā. 

The devata of this mantra is Gauri, Kali, Laksmi, Sarasvati, 
combinedly known as Durga. Gauri and Kali are one and 
the same except for their colour and form. The former is 
white-complexioned and the latter is black. Their forms are 
also different. Gauri and Kali are the different names of Lord 
Siva’s consort. 


CAMUNDA MANTRA 
om aim hrim klīrt camundayai vicce. 
om glaum hum klim jüm sah. 
jvālaya jvālaya jvala jvala prajvala prajvala. 
aim hrim klim camundayai vicce. 
jvala ham sam lam ksam phat svaha. 
Mother Càmunda, Candi, Saptašatī and Durga are not 
different. 
NAVARNA MANTRA 
om aim hrim klim camundayai vicce. 
This mantra comprises nine syllables (excluding the first 


om) and hence is known as the navarna mantra. The deity is 
Mother Camunda. 
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fig. 2.49: Šrīdurgā-navārņa-mantra-yantra 


(a) Durga-yantra 


(b) Navarna-yantra 


SAS 
us 


——— Sa 
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The details of the Cāmuņdā-sādhanā are not given here. 
The nyāsa of this mantra comprises 11 types with three 
additional, concluding ones (sadanga-nyāsa, mantra-varna- 
nyasa, vyapaka-nyasa). The nyāsa is serially followed by 
dhyana of Mothers — Mahakali, Mahalaksmi, Mahasarasvati, 
münasa-püja (mental worship), pītha-pūjā and yantra-pūjā. 
The Durga-navarna-mantra-yantram is illustrated in fig. 2.49. 
The yantra-puja is serially followed by mantra-japa 
(purascarana-japa 4 lakh or 0.4 million times), havana with 
ghrtahuti along with pāyasānna, tarpana (1/10th the number 


of homa), marjana (1/10th the number of tarpana) and 


brahmana-bhojana (1/10th the number of marjana). 


In this book, our purpose is limited. It is not meant to 
make the reader an accomplished tāntrika. For the purpose 
of getting more benefits from japa alone, we are presenting 
a brief procedure, introductory to the actual japa (108 times, 
28 times or 10 times). One may do the japa without these 
introductory steps, and may get some (not negligible, 
however) benefits. The brief, preliminary steps preceding 
the japa of the navarna-mantra are stated as follows: 


Viniyogah (objective of application expressly stated) 


om asya Srinavarnamantrasya brahma-visnu-rudra- 
rsayah, gayatryusniganustubhaschandamsi, šrīmahā- 
kālī-mahālaksmī-mahāsarasvatyo devatah, airi: bijari, 
hrim šaktih, klim kilakam, šrīmahākālī-mahālaksmī- 
mahasarasvati-prityarthe jape viniyogah. 


The seers of this navarna-mantra are Brahma, Visnu 
and Rudra; its metres are Gayatri, Usnik and 
Anustubha; Srimahakali, Srimahalaksmi and 
Srimahasarasvati are its deities; its seed is air; its 
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power is hrīrit; its deeper cohesive strength is klim. I 
engage myself in the japa of this mantra for 
propitiating Mothers Mahākālī, Mahālaksmī and 
Mahāsarasvatī. 


Rsyādinyāsah (the nyāsa of the seers and others) 
1. brahma-visnu-rudra-rsibhyo namah — širasi. 
2. mahākālī-mahālaksmī-mahāsarasvatī-devatābhyo 
namah — hrdi. 
3. aim bijaya namah — guhye. 
4. hrim šaktaye namah — padayoh. 
5. klim kilakaya namah — nabhau. 


I make an obeisance to seers Brahma, Visnu and Rudra; 
I place them in my head. (Touch the head with the five 
fingers of your right hand.) 


I make an obeisance to metres — Gayatri, Usnik, 
Anustup; I place them on my face. (Touch your face with 
the five fingers of your right hand.) 


I make an obeisance to Mahākālī, Mahālaksmī, 
Mahasarasvati; I place them in my heart. (Touch your heart 
region with the five fingers of your right hand.) 


I make an obeisance to the seed of the mantra, aim; I 
place it in my private organs. (Touch your clothed private 
region with the five fingers of your right hand.) 


I make an obeisance to the power of the mantra, hrim. 1 
place it on my feet. (Touch your feet with the five fingers of 
your right hand.) 


I make an obeisance to the inner cohesive force (kilaka) 
of the mantra, klim. I place it on my navel. (Touch your navel 
with the five fingers of your right hand.) 


€ 
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Kara-nyasah (the nyāsa of the hands) 


First purify your hands by chanting the mantra “om aim 
hrim klīń camundayai vicce” and imitate a gesture of washing 
your hands with soap and water. Use both the hands for 
nyāsa. For each thumb, the tip of the respective index finger 
touches the root of the thumb and glides up to its tip. For 
each of the four fingers of each hand, the tip of the respective 
thumb touches the root of the finger and glides up to the 
tip of the finger. When the nyāsa is done for the palms 
(karatala) and the back of the hands (karaprstha), they are 
placed across (not along) the hands, the right hand being 
placed on the left hand. The Sanskrit words for the thumb, 
index finger, middle finger, ring finger and little finger are 
angustha, tarjani, madhyama, anāmikā and kanisthika, 
respectively. 


Chant the following mantras for the kara-nyāsa. 


1. For the thumbs: om airi: angustabhyam namah. 

2. For the index fingers: ori hriri tarjanibhyam namah. 

3. For the middle fingers: om klim madhyamabhyam 
namah. 

4. For the ring fingers: ori cāmuņdāyai anāmikābhyām 
namah. 

5. For the little fingers: orit vicce kanisthikabhyam namah. 

6. For the palms and backs of the hands: om airi: hririt 
kli camundayai vicce karatalakaraprsthabhyam 
namah. 


Sadariga-nyasali 


The procedure of sadanga-nydsa, in connection with the 
Gayatri-japa, has already been stated. No further explanation 
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Jani 


is necessary here. It is being applied to the navāksara-mantra 
in the following way. 


1. 


E S PS 


om aim hrdayaya namah. 

om hrim širase svāhā. 

om klim sikhayai vasat. 

om camundayai kavacāya hum. 
om vicce netratrayaya vausat. 


om aim hrim klim camundayai vicce astraya phat. 


Mantra-Varna-Nyàsah or Aksara-Nyāsah (the nyāsa of the 


syllables of the mantra) 


Chant the following mantras and, for each, touch the 
indicated part of the body with the fingers of the right hand. 


1. 


eenaape N 


om aim namah — brahmarandhre sikhayam va (the 
top of the head). 

om hriri namah — daksina-netre (right eye). 

om klīti namah — vama-netre (left eye). 

om cari namah — daksina-karne (right ear). 

om mur namah — vama-karne (left ear). 

oi darn namah — daksiņa-nāsāpute (right nostril). 


ori yai namah — vāmanāsāpute (left nostril). 


. om vim namah — mukhe (face). 
. orit cceri: namah — guhye payau va (genitals). 


Vyāpaka-Nyāsah (nyāsa of the whole body) 


om aim hrim klim cāmuņdāyai vicce pādādibrahma- 
randhrāntam ityastavaram nyaset. 
Chant the whole mantra (om aim hrim klim 


camundayi vicce) eight times, and each time touch 
all the parts of the body (front, back, right side and 
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left side, twice each, bottom to top and top to bottom) 
from the feet to the apex with all the ten fingers of 

both hands. 


This is the brief nyāsa. For the details, any good book on 
Tantra may be consulted. 


The nyāsa is followed by the dhyana of the trirūpā 
Mothers (three forms — Mahakali, Mahālaksmī, 
Mahasarasvati). After the dhyana, the mānasa-pūjā (mental 
worship) of the three Mothers is done. The next ritual is the 
pītha-pūjā of the nine devis (nava-Sakti) in the 
sarvatobhadramandala. These $aktis are: Jaya, Vijaya, Ajita, 
Aparajita, Nitya, Vilasini, Dogdhri, Aghora, Mangala. The 
pītha-pūjā is followed by yantra-pūjā (avarana-püja). The 
navarna-mantra has a specific yantra. In the pūjā of this 
yantra, the yantra-pūjā is done through eight āvaraņas, 
serially one after another. After the completion of these 
rituals, the japa of the navarna-mantra is done. 

Japa 

According to the tradition, the number of purašcaraņa-japa 
of the navarna-mantra is 9 lakhs (0.9 million). The minimum 
number of the japa may be 4 lakhs. 


When the purascarana is over, homa is done with ghrtahuti 
(oblation with clarified butter). Payasanna (rice cooked with 
milk to a semifluid consistency) should be offered to the 
sacrificial fire each time when the ghrtāhuti is made. The 
number of oblations is one-tenth that of the japa. Homa is 
followed by tarpana, marjana and brahmana-bhojana in a serial 
sequence, each succeeding sequence being one-tenth the 
number of the preceding one. 
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We do not expect our readers to be full-fledged tāntrikas. 
Hence we recommend to do the japa after the brief nyāsa 
only. The number of the japa may be 108, 28 (27 with a rosary 
and 28 with karamālā) or 10. If the devotee has time, he may 
do the japa multiples of 108 times. 


MAHA-MRTYUNJAYA-MANTRA 


Before a discussion on the mahü-mrtyufijaya-mantra, we 
introduce its nucleus, the tryambaka-mantra. 


Tryambaka-Mantra 


The mrtyufijaya-mantra is Vedic.” Its devatā is Siva. The 
mantra is stated as follows. 


orit tryambakam yajamahe sugandhim 
pustivardhanam. 
urvarukamiva bandhanan-mrtyormukstya mà ‘mrtat. 


O Lord of the three Mothers of the universe, we 
worship you. Give us a wholesome environment 
which is free from pollution and which would 
promote our physical, mental and spiritual health. 
Nourish us with good nutrients. As the seeds from 
the ripe fruit of the cucumber species, Cucumis 
usitatissimus, are released, release us from bondage 
and death, but not from immortality. 


Most interpreters of this mantra think that the devata of this 
mantra is Rudra of the Hindu Trinity (trimürti = Visnu, 
Brahma and Rudra). It is, however, not a fact. The trimürti 
concept is Purāņic and not Vedic. The Vedas do 
unambiguously mention the concept of the three Mothers.? 
The word tryambaka does not etymologically mean "three- 
eyed," the word tri meaning "three" and amba meaning 


182 Japa-Yoga 
a 3 
“mother.” The word Siva means “Auspicious” and stands 
for God, the Supreme Lord, who does good to the universe. 


Mahā-Mrtyutijaya-Mantra 

Sukracarya, the tāntrika guru has taken the Vedic tryambaka- 
mantra and hemispherically enveloped it with tantrika bijas 
and Vedic mahā-vyāhrtis (great utterances) to convert it into 
a more potent mantra known as the maha-mrtyufijaya- 
mantra. This process of hemispherical enveloping is known 
as samputikarana. Sometimes, the samputa bijas (seed- 
syllables) ae unaltered in sequence. Some other times, their 
sequence is reversed. Here we quote three varieties of the 
mantra. 

1. Mrtyufijaya-mantra. It is 48-syllabled, with the 
tryambaka inside. It covers the vyahrtitrayam (bhüh, 
bhuvah, svah) in reverse order. The svarüpa (own 
form) of the mantra is like this: 
om bhüh om bhuvah om svah. 
om tryambakam yajamahe, sugandhim 
pustivardhanam. 
urvarukamiva bandhananmrtyormuksiya mā ‘mrtat. 
om svah om bhuvah om bhüh om. 
dq 4 Ya: $ <q: 

HAR AAAS | red gadam i 
THOS TIA HAMA AISHATA | 
do €d: $0 Wd: do 3T: Hl 
2. Mrta-saiijīvanī-mantra. It is 52-syllabled. It is 


enveloped by the tēram (orit), the tribījam (haum, jum, 
sah) and the three vyahrtis (bhuh, bhuvah and svah). 
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The prasāda-bīja is haurit and the mrtyuhara-bijas are 
jūti: and sah. The svarūpa of the mantra is like this: 


om haum jim sah 


om bhūr bhuvah svah 

om tryambakam yajamahe, sugandhim 
pustivardhanam. 

urvarukamiva bandhananmrtyormuksiya mà ‘mrtat. 
om svah bhuvah bhüh 


om sah jim haum om. 


ners 

do at sj q: 

do ja: <q: 

4 suae TATE | grid feque 


NES 


salta FTAA ASA, 
ba wa: q: 
4 Ww: Él $l 
3. Mahà-mrtyufijaya-mantra. It is 62-syllabled. Out of 
these three mantras, it is the most favoured one by 


Sukra. We recommend it to our readers. The svarūpa 
of this mantra is like this: 


om haurit om jür om sah 

ort bhüh om bhuvah om svah 

ori tryambakam yajamahe, sugandhim 
pustivardhanam. 

urvarukamiva bandhananmrtyormuksiya mā "mrtāt. 
oi svah om bhuvah om bhüh 

om sah om jüm om haurit 


om svaha. 
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HAHAHA: | 

HY: do Nd: 2 <q: 

d» surq4 ATTA 

und gears | 

Tae aeaye WISUI I 

HE 4% oua: HY 

d q: HAH dl 

do Talal Il 
TRYAKSARA-MRTYUNJAYA-MANTRA 


The mrtyufijaya-mantra of three syllables is om haum jüri 
sah (2% al sj u:, the counting of the syllables being done by 
the exclusion of the pranava. 
DVADASAKSARA-MRTYUNJAYA-MANTRA 

This is a mrtyufijaya-mantra with 12 syllables. The svarüpa 
of this mantra is like this: orit jitri sah pālaya palaya sah jum 
om. The three bījas (seed-syllables — orit, jüm and sah) are 
reversed in their sequence in the end. 
MAHA-MRTYUNJAYA-MANTRA-JAPA-SADHANA 

1. Sankalpa. Do the sankalpa through which you express 
the purpose of your japa-sadhana. 

2. om Srigurave namah. I make an obeisance to my guru. 


3. om ganapataye namah. I make an obeisance to Śrī Gane£a. 


4. om istadevatayai namah. I make an obeisance to my 
tutelary deity. Suppose your istadevatā is Mother Durga; you 
may say: om hrim dum durgayai namah. 


5. Viniyogah 


om asya érimahamrtyufijayamantrasya vamadeva- 
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kaholavasistha rsayah panktirgayatryanustupschan- 
damsi sadasivamahamrtyunjayarudro devatah, $rim 
bījam, hrim šaktih mahamrtyufjaya-pritaye jape 

viniyogah. 
6. Nyāsah 
I. Rsyadinyasah 


(a) om vamadevakaholavasistharsibhyo namah, šīrasi. 
Chant the mantra and touch your head with all 
the fingers of your right hand. 

(b) om panktirgayatryanustupchandobhyo namah, 
mukhe. Touch your face. 

(c) om sadasivamahamrtyunjaya-rudra-devatabhyo 
namah, hrdi. Touch your heart region. 

(d) om §Srim bijaya namah, guhye. Touch your 
genitals covered with clothes. 

(e) om hrim šaktaye namah, padayoh. Touch your 
feet. 


(I. Sadanga-Nyasah 

(a) ori haum om jūr om sah om bhüh om bhuvah om 
svah tryambakam om namo bhagavate rudraya 
šūlapāņaye svāhā hrdayaya namah. Touch the 
heart region. 

(b) ori haumi ori jim om sah om bhüh om bhuvah om 
svah yajamahe om namo bhagavate rudraya 
amrtamürtaye mam jīvaya $irase svaha. Touch 
your head. 

(c) om haum om jim om sah om bhüh om bhuvah om 
svah sugandhim pustivardhanam om namo 
bhagavate rudraya candraširase jatine svāhā 
Sikhayai vasat. Touch the crown of the head. 
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(d) ori haumi ori jūnit om sah om bhüh om bhuvah om 


III. 


(e) 


(f) 


svah  uroürukamiva bandhanat om namo 
bhagavate rudraya tripurüntakaya ha him 
kavacaya hum. The gesture has already been 
described. 

ori. haurit ori jam om sah om bhūh ori bhuvah om 
svah mrtyormuksīya oi namo bhagavate rudraya 
trilocanaya rgyajuhsamamantraya netratrayāya 
vausat. Touch your eyes and the spot between 
the eyebrows. 

ont haur om jūm ori sah om bhüh om bhuvah orit 
svah mü'mrtüt om namo bhagavate rudraya 
agnitrayaya jvala jvala mam raksa raksa om 
aghorastraya astraya phat. 


The gesture has already been described. 


Varņa-nyāsah 


ike 


ont haurit om jüm om sah om bhūh om bhuvah om 
svah tryam namah, pürvamukhe. (Look at the 
east.) 


omenan ein... om svah mbam namah, 
pascimamukhe. (Look at the west.) 

om haum . .. .. . . om svah kam namah, 
daksinamukhe. (Look at the south.) 

om haut... .. .. om svah yam namah, 
uttaramukhe. (Look at the north.) 

Oi! IN 6 505086 om svah jām namah, urasi. 


(With your right-hand fingers, touch your 
chest.) 

omahaum dS om svah mam namah, kanthe. 
(Touch your throat.) 
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7. 


10. 


11. 


T2; 


iS: 


14. 


15} 


16. 


17. 


18. 


IK), 


20. 


21% 


On aum SE om svah hem namah, mukhe. 
(Touch your face.) 

om haut a on svah sum namah, nābhau. 
(Touch your navel.) 

ou om svah gam namah, hrdi. 
(Touch your heart region.) 

om haut ae om svah ndhim namah, prsthe. 
(Touch your back.) 

om haut m om svah pum namah, kuksau. 
(Touch your belly.) 

om haut a Se: om svah stim namah, linge. 
(Touch your covered genitals.) 

Om hara PE om svah vam namah, gude. 
(Touch your covered anus.) 

om haunt A m om svah rdham namah, 
daksinorumüle. (Touch your right hip.) 

ome hautis. area om svah- nam namah, 
vāmorumūle. (Touch your left hip.) 

om haum . . ... . . om svah um namah, 
daksinorumadhye. (Touch your right thigh.) 
(yd DU o o oso o s o om svah rvam namah, 
vamorumadhye. (Touch your left thigh.) 

Orn “haut o Q c o oG < ont svah rum namah, 
daksinajanuni. (Touch your right knee.) 

OTM ROUTE < ot svah kam namah, 
vamajanuni. (Touch your left knee.) 
oru ort svah mim namah, daksina- 
jānuvrtte. (Touch your right patella.) 

(yn nmm ss sosocc om svah vam namah, vama- 


jānu-vrtte. (Touch your left patella.) 


—— 3 
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23. 


24. 


25. 


OE wes... om svah bam namah, 
daksinastane. (Touch your right breast.) 


Onl Iii! 5 s om svah ndham namah, 
vamastane. (Touch your left breast.) 

Otelinumi. wo. ls. om svah nam namah, 
daksinaparsve. (Touch the right side of your 
body.) 

OT rre M E UP om svah mrm namah, 
vamaparsve. (Touch the left side of your body.) 
Gu. auris a- En ad. om svah tyori: namah, 
daksiņapāde. (Touch your right foot.) 

i) WO 5 kipya z: om svah rmum namah, 
vamapade. (Touch your left foot.) f 
omahaum mo bases. om svah ksim namah, 
daksinakare. (Touch your right hand.) 
omhaum....... orit svah yarı namah, vamakare. 
(Touch your left hand.) 

omehaumi etos i om svah mam namah, 


daksiņanāsāpute. (Touch your right nostril.) 
Ow seh oo om svah mrm namah, 
vāmanāsāpute. (Touch your left nostril.) 

om haum....... orit svah tām namah, mürdhni. 
(Touch the crown of your head.) 


There are still some more nyāsas. But we are omitting 


them. 


7. Dhyānam: Have a mental picture of the image of Lord 
Sankara. Meditate on him. 


8. The Pūjā of the Pītha-Devatās and the Pitha Saktis: For 
this purpose, the appropriate mandala is required. 


— 
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9. Āvaraņa-Pūjā: For this purpose, the appropriate yantra 
is required. The avaranas are eleven in number. 


10. Rudra-Gāyatrī and Prayer 


Gayatri: om tatpurusaya vidmahe; mahadevaya 
dhimahi; tanno rudrah pracodayat. 


Prayer: om  mrtyufjaya mahārudra trahi mam 
$aranagatam. janmamrtyujarārogaih piditam karma- 
bandhanaih, 
stavakastvadgatapranastvaccitto ‘ham sada mrda. iti 
vijūāpya devesam japenmrtyufijayam param. 
11. Japa: The purašcaraņa-japa of the mahamrtyunjaya-mantra 
is one lakh (100,000). While doing the japa, five mudrās 
(gestures) are to be shown in succession in multiple rounds. 
The mudrās are described here. 


Musti-mudra — Make a fist of the right hand. Hold it 
with the right thumb upwards (fig. 2.50). Press the rights 
Mars' trough with the right fingertips. 


Sakti-mudra — Close each hand into a fist, with each 


fig. 2.50: Musti-mudra fig. 2.51: Sakti-mudra 


eet Tite | bake 
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thumb pointing upwards. Press the Mars' trough of each 
palm with the respective fingertips. Keep the right-hand 
fist on the left-hand one. Raise both the fists, kept one over 
the other, so that the right hand touches the upper part of 
the forehead (fig. 2.51). 


Mrga-mudrā or sāranga-mudrā — Join the tips of the 
right-hand thumb, ring finger and middle finger. Hold the 
forearm and the hand in a vertical position, with the little 
and the index finger pointing upwards (fig. 2.52). 


Linga-mudra — Tightly clasp the fingers of both the 
hands, the right thumb being upright, and the left thumb 
circling around the base of the right thumb with its tips on 
the back of the middle internode of the left index finger. 
For the illustration of the linga-mudra, see fig. 2.47. 


Paficamukha-mudra — The forearms and the wrists are 
ventrally kept in juxtaposition in a vertical position. The 
tips of the four fingers of each hand touch those of the other 
hand. The two thumbs are kept in contact with each other 
from their lateral sides (fig. 2.53). 

fig. 2.52: Mrga or sāranga-mudrā fig. 2.53: Paūcānana-mudrā 


1———— 
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Caution — The blood-pressure of hypertensive patients 
is likely to shoot up by the japa of the mahamrtyurijaya- 
mantra. Specially the linga-mudrā does not allow any increase 
in the blood-pressure. It has rather a lowering effect. 


12. Post-Japa Rituals: As usual in tantrika purascarana-japa, 
the post-japa rituals are homa, tarpana, marjana and. 
brahmana-bhojana, each succeeding one is one-tenth the 
number of the preceding one. The same procedure is 
followed for the mahàmrtyufijaya-mantra-sadhana. 


A Special Note: We do not expect the common devotee 
to follow the details of the tantrika procedure, which has 
not been exhaustively dealt with in this book. We recommend 
our readers to adopt the following simple steps: 


1. Meditate on Lord Siva and pray to him for about five 
minutes. 

2. Daily do the japa 108, 54, 27(28) or 10 times, 
according to your convenience. 

3. Conclude your japa with a short session of meditation 
and prayer. Practise linga-mudra while you meditate 
or pray. 

4. Mudras cannot be practised when your right hand 
is busy with the rosary or the karamālā-counting. If 
you do japa without counting or with rough counting 
by the time of the watch, it would be better if you 
don't miss the mudras, especially the linga-mudrā. 

5. If you have a serious health problem, someone else 
for you may do the formal purašcaraņa-japa-sādhanā. 


Kirtana 


Kirtana is nàma-japa or mantra-japa, done loudly either 
individually or in a group, with or without instrumental 
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music. When done individually, a pair of cymbals may be 
enough to produce a musical atmosphere. There is a 
difference between vaikhari-japa and kirtana. The mantra is 
chanted in association with some musical notes in kirtana, 
even if when done without musical instruments. While 
doing kirtana, the devotee is fully absorbed in the idea of 
God/Goddess. Then only does it become a japa-yoga. Here 
we recommend a number of mantras for the kirtana. 


VEDIC AND VEDANTIC KIRTANA 


1. Pranava-kirtana. Only ori is repeated musically. The 
continuation of the vowel o varies in duration, creating a 
gap between o and rit. The varieties of the kirtana are stated 
below: 


(C). OS xe eus ri 
ORe oai a ftp 0-33 SSS "n 
(0). OS Eos. MAOR E RE. nig 1,0 SAE Lec rii 
(Mor ers ce uon T Ga a MM v. "ni 
(1) 3, ocio tlc TA TOME om Un m 
O "(Qus ora A (5 (0) dr our E ES n 
(0) HITS LEER o a OTROS 311110; 04-4 M SR Se s nn 
(19) oa an. l IMO. WS sr T PUT0 ss, Ev iil 
0) 3 T ee THO’... Mp ED S TO ue oo OO, o ni 
(2) * (0 Sc 3 T. (1; OS 5-5 OAS Ae OTRO MAO Sevres EORR spa ni 
OS aad n. Tr... 415 ORD oc BO Gere fH SOY en m Sa os rit, 
(0) ¿ o 60.08 d GR m 


2. Non-dualistic Vedantic kirtana. Three varieties are given 
here. 


(a) so ‘ham so "ham 
so ‘ham so ‘ham 
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so ‘ham so "ham 
so ‘ham so "ham 
(b) $ivo ‘ham šivo "ham 
šivo ‘ham $ivo ‘ham 
Sivo ‘ham $ivo ‘ham 
$ivo ‘ham $ivo ‘ham 
(c) so ham so "ham 
šivo ‘ham šivo ‘ham 
so ‘ham so "ham 
šivo ‘ham $ivo ‘ham 
KĪRTANA OF BHAKTI-YOGA 
In this type of kīrtana, the devotee has a feeling of duality — 
I and God/Goddess. She/he surrenders to God/Goddess 


and craves for His/Her mercy. The mantra is repeated 
musically and synchronously. 


(a) Gaņeša-kīrtana. The mantra is: om gam ganesaya 


namah. 

(b) Durgā-kīrtana. The mantra is: orit hri duri durgayai 
namah. 

(c) Siva-kirtana. The mantra is:o.......... m namah 
Sivaya. 


Any one or all of the following varieties of Siva- 
kirtana may also be done. 


(i) namāmi $ivam $ankaram 
namami jagadīšvaram 
namami dambarudharam 
namami tandavakaram 


(d) 


(e) 


(i) 


(ii) 


(f) 
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namāmi candraśekharam 


namāmi bhuvaneśvaram. 


Sivam namami, $ivàm namami 


Sivam namāmi, Sivam namānti. 


Sia tn ee se mi 
SOLE MO 6 S... mi. 
ģen WATT o 6 6 6 6 oOo tee ; 


msnm. ..... 


om $ivàm namami, 


om Sivam namāmi. 


Kali-kirtana. The monosyllabic Kali-mantra is 
repeated in this kirtana: 


krim krim krim, 
krim krim krim. 
Sarasvati-kirtana. The bija (seed-syllable) of Mother 


Sarasvati is air. Two varieties of the kīrtana are given 
here. 


om aim sara..... svatyai namah, 
onm aim sara ..... svatyai namah. 
om aim sara ..... svatyai namah, 
om aim sāvi..... tryai namah, 
om aim gaya..... tryai namah. 


Narayana-kirtana. The following mantra is musically 
repeated. 


om namo nārā..... yanaya 


om namo nārā..... yanaya. 
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(g) 


(h) 


Laksmi-kirtana. The bija of Mother Laksmi is $rin. 
In the kirtana, the following mantra is repeated. 


om $rim hrim $rim, mahālaksmyai namah 


om Srim hrim $rim, mahālaksmyai namah. 


Mahā-mantra-kīrtana/mahā-nāma-kīrtana. The 
following mantra is popularly known as maha- 
mantra. We feel that no mantra is better than the 
other. We would prefer to name it maha-nama for 
the Hindus of the Purāņic tradition. This nāma- 
kirtana is stated here. 


hare rama hare rama, rama rama hare hare. 
hare krsna hare krsna, krsna krsna hare hare. 


Hari-kirtana. One name of Visnu is Hari. What it 
connotes is the same as “God” in English. He takes 
away (harana) the sorrows and sufferings of human 
beings. The mantra contains the pranava om. The 
word tat means “that,” and sat means “the Supreme 
Reality,” “the Truth,” “that which exists,” “the 
Supreme Existence.” The kirtana is stated here. 


harih om tat sat, 
harih om tat sat, 
harih om, harih om, 
harih or tat sat. 


The yogic dhyana is silently done whereas the yogic 
kirtana is loudly done. Notwithstanding this difference, 
kirtana is nevertheless a type of yogic dhyana. At the time of 
doing kīrtana, the yogī's mind is firmly anchored to the idea 
of divinity only, without a trace of distraction. If thus done, 
kirtana becomes a form of dhyāna and, hence, a component 


of yoga. 


EE Ee 
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Anusthana 


The etymological meaning of the word anusthāna is 
“performance,” “religious practice in conformity with 
scriptural prescription.” Anusthāna is the practice of some 
religious austerity (tapah), with special reference to japa or 
svādhyāya. Although an anusthāna may be practised for one 
day only, it is usually recommended for a protracted period 
— a week, a fortnight, a month, forty-eight days, ninety-six 
days, three months, six months or one year. The duration 
depends upon the ability of the anusthata (one who 
performs the anusthana) and his aptitude. The rigours of 
the austerity should vary on the basis of the place, the climate 
and the health condition of the sādhaka. The anusthāna 
should not follow any rigid rules of rituals at the health-risk 
of the performer. Rigorous mental discipline is more 
important than mere physical mortification in all anusthanas. 


During the whole period of an anusthāna, the sadhaka 
lives on milk or milk and fruits or havisyanna (rice cooked 
with a little ghi, more milk and just enough sugar to a semi- 
solid consistency). Brahmacarya (sex-abstinence or celibacy) 
is to be strictly practised during this period. The sādhaka 
should not involve himself in any worldly activities during 
an anusthāna. Complete or partial silence (mauna) is 
recommended. The mind should be constantly fixed on God. 
Yamas and niyamas are to be strictly followed. 


An anusthāna may be done for moksa (emancipation of 
the self from cycles of births and deaths; release from 
bondage) or for fulfilling some worldly desires. In both cases, 
one has a desire. But, the former is known as niskama 
(without desire) and the latter as sakāma (with desire). 
Niskama anusthāna is preferable, although the other one is 
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not condemned. However, anusthāna, done to cause harm 
to somebody, is unconditionally condemned. 


For sakāma anusthāna, the specific desire for fulfilment 
decides the nature of the deity which, in turn, decides the 
ista-mantra to be selected. The number of japa for an 
anusthāna should preferably be aksara-lākh times (100,000 
for each syllable of the mantra). The number may be multiples 
of the aksara-lākh, if one desires. But, in no case it shall be 
less than one lākh. 


One may do japa-anusthāna or svādhyāya-anusthāna. In 
the latter case, scriptures like the Vedas, the Mahābhārata, 
the Ramayana, the Bhāgavata or the Bhagavad-Gita, are 
studied during the whole period of the anusthāna. There 
may be a necessity of studying the scripture a number of 
times. The austerities to be practised for svādhyāya-anusthāna 
are the same as those for japa-anusthāna. 


The sādhaka does not neglect his physical needs such as 
eating, toilet, bath and sleeping during the period of an 
anusthāna. He should pray to the deity regularly. 


Ladies may fix the duration of the anusthāna for less 
than a month. During the menstrual period, they would 
avoid these rites. 


An anusthāna is started at the brahma-muhürta of a day. 
In an anusthāna of any type, japa or svādhyāya, the 
concluding rites are the havana, water-libation (tarpana), 
water-sprinkling (marjana) and brahmana-bhojana (feeding 
highly spiritual persons) and/or daridra-nārāyaņa-sevā 
(feeding poor, needy persons with respect for them as if 
they are gods). The number of aliutis (oblations) in the havana 
should be one-tenth the number of japa and at least 108 in 


tase 
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the case of svādhyāya. The number of each succeeding rite 
is one-tenth the number of the preceding one. In tāntrika 
sadhana, marjana is usually done by sprinkling water on the 
statue or the yantra of the deity. In an anusthāna, where no 
idol or yantra is worshipped, mārjana is done by sprinkling 
water on the body of the sādhaka himself. Sometimes, 
tarpana and marjana are omitted and the number of feeding 
persons is not strictly maintained. 


Many gurus, in their books, seem to have mixed up 
anusthana and puraścaraņa. The etymological meaning of 
the word purascarana is “preparatory to” or “a preparatory 
or introductory rite” (the word puras meaning “in front,” 
“in advance,” “forward”). Originally, it meant “the 
introductory rites preparatory to a pūjā. In due course of 
usage, the two words anusthāna and purascarana have been 
almost synonymous. In this book, we have followed the 
tradition against our conviction. One point is, however, to 
be noted that purašcaraņa is generally used for mantra-japa 
and hardly for svadhyaya. 


Japa-Yoga for all Religions 


This book is not meant for Hindus only. Any person of any 
religion may practise japa-yoga, as outlined here. By 
accepting the spirit (not letters) of what has been given, one 
may adapt one's japa-yoga, mutatis mutandis, by substituting 
mantras and rites in usage in one's own religion. We are not 
conversant with the mantras and rites of other religions. We 
do not like to present them wrongly. That's why is the 
omission. If one understands the principles of japa-yoga, it 
would not be difficult to modify the procedure by suitable 
changes. 


Practice of Japa-Yoga 199 
E ————————————————————————M— 


The Application of the Practices 


This second part of this book has been devoted to the practice 
of japa-yoga. The applications of this yoga for different 
purposes for getting benefits have not been dealt with in 
this part. The third and the concluding part of this book is 
designed for the description of the applications. 


References 

l. See ref. 135 in Part I. 

2. See ref. 76 in Part I. 

3. gururbrahma gururvisnurgururdevo mahesvarah, 
guruh sāksātpararit brahma tasmai $rigurave namah. 
akhandamandalakaram vyaptam yena carācaram, 
tatpadam darsitam yena tasmai $rigurave namah. 

4. BG,IV 7-8: 
yada yada hi dharmasya glanirbhavati bharata, 
abhyutthānamadharmasya tadatmanam srjamyaham. 
paritrāņāya sadhiinam vināšāya ca duskrtam, 
dharma-samsthapanarthaya sambhavāmi yuge yuge. 

5. BG, 1L72; V.24-26. 

6. RV, X.129.6: 
ko addhü veda ka iha pra vocat, j 
kuta ajata kuta iyam visrstih, | 
arvāgdevā asya visarjanenā | 
athā ko veda yata ābabhūva. 

7 M.V. Jyotishacharya, 1988, p. 18: 
astottarašatarit nityamastavinisatireva và, 
vidhinā dasakam vāpi trikālesu japed buddhah. 

8. Ibid. p. 17: 
prātarnābhau kararı krtvā madhyāhne hrdi saristhitam, 
sayam japecca nāsāgre hyetajjapavidhih smrtah, 

9. S.B. Mishra, and L.B. Mishra, sam. 2054, p. 46: 


200 Japa-Yoga 
x >= 
angulyagre ca yajjaptam yajjaptam merulanghanāt. 
parvasandhisu yajjaptam tatsarvan nisphalam bhavet. 
10. S.A.T. Acharya, 1998, p. 55: 
angulirna viyujyeta kificidükuficite tale, 
angulinart viyogācca chidre ca sravate japah. 
11. Ibid., pp. 55-56. 
12. Ibid. p. 56. 
13. See J. Singh, 1991; N.C. Panda, 2000; and BS, 1.3.39. 
14. RV, III.62.10; YV, IIL35; XXIL9; XXX.2; XXXVL3. 
ilb; JAM sy 


16. See Sarva-Daršana-Sangraha of Madhvacarya (1997 reprint, 
pp. 237-55). The following sentence has much relevance: 
sphotākhyo niravayavo nityašabdo brahmaiveti. 


17. See Bhartrhari's Vakyapadiya, 1.1: 
anadinidhanam brahma šabdatattvarit yadaksaram. 
vivartate ‘rthabhavena prakriyā jagato yatah. 
Also see Vakyapadiya, ed. by S.S. Avasthi, 1990. 


Bhartrhari’s Sabda-brahma-vada is contradicted by the 
Vedanta (MTU, VI.22; BG, VI.44). 


18. Quoted by Sankara, BSSB, 1.3.28: varņā eva tu šabdah. 
19. BSSB, 1.3.28. 

20. Ibid. 

21. DBhā, XI.17.99-101. 

22. RV, VII.59.12: YV, III.60. 

23. RV, 1.13.9; IL3.8; VII.2.8; YV, XXVII.19; AV, V.27.9. 


The Rgveda (RV, I.3.11-12; VI.61.4 & 8; X.17.7) describes 
Mother Sarasvati as prano, codayitri and dhiyah. 


Applications of the Mantras 
of Yoga-Vedanta 


IN this section, we will deal with three mantras only, namely, 
the monosyllabic orit, the ajapā-japa so ‘ham (He is I) and the 
Gayatri-japa. The first one, otherwise known as pranava, is 
Vedic, Vedantic and Yogic. The second one is Vedantic, 
exclusively belonging to the non-dualistic (advaita) school. 
The third one is Vedic. 


It has already been stated in Part II of this book that japa 
may be formal or informal. The informal japa may be done 
at any time, in any posture (sitting in yogic āsanas, sitting 
on hard chairs or beds, lying, standing and walking except 
on busy roads) and in any place (devālaya, thakura-ghara, 
living rooms, bedrooms, bathrooms and even in lavatories). 


In niskāma-japa, no sankalpa is necessary. At best, a short 
prayer or meditation may precede and follow. In sakama- 
japa, a sañkalpa is to precede the japa. It is an expression of 
the resolve of the devotee and the resolve must contain the 
purpose of the japa, briefly and precisely stating the desire 
to be fulfilled. The sañkalpa may be done in any language, 
either verbally or silently. 
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The main formalities to be followed for a formal japa 
have already been outlined in the preceding part of this book. 
They will not be repeated here. Emphasis will be laid on the 
applications of some representative mantras in this 
concluding part of this book. 


Om, the Easiest and the Best Mantra for Everybody 


The monosyllabic pranava (orit) is the easiest and the best 
mantra for everybody. It is a prerequisite for the japa-sādhaka 
to fully understand the meaning of orit. Brahman or I$vara 
(God) is designated by this monosyllable. When one utters 
orit, one utters the name of God. 


GOD-REALIZATION 


The ortkāra-japa may be done for the realization of God 
(brahmopalabdhi or I$varopalabdhi). One may make it a habit 
to do onkara-japa everyday throughout the life. The silent 
variety of the japa is the best. It may be done in any of the 
meditational poses (siddhāsana, padmāsana, svastikasana, 
vajrüsana or sukhasana). Persons, having some problems in 
the legs, may do it while sitting on a hard chair or a hard 
bed. In addition, we recommend šavāsana (fig. 3.1) for doing 
the orikara-japa. We rather feel that the šavāsana is the best 
posture, for some purposes at least, for doing onkara-japa. 
In order to get the best benefit from onkara-japa, it must be 
done in synchrony with the slow and steady inhalation and 
exhalation, silently uttering ori! while inhaling and again orit 
while exhaling. The japa must finally merge in samadhi, a 
fully thoughtless condition. If thus done, the japa is 
converted into dhyana and samadhi. We do not recommend 
counting for the oñkara-japa. 
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fig. 3.1: Savasana 


Reference may be made to our book Meditation,’ in which 
we have recommended ornkara-japa as an alambana 
(support), preliminary to the state of attaining a thoughtless 
condition. There have been japa, dharana, dhyana and 
samadhi blended together. 


A constant practice of oñkara-japa throughout the life, 
with reflection on its meaning, renders the life divine, 
culminating in liberation (moksa). How does it do it? It is a 
blend of both jūāna-yoga and bhakti-yoga. If arduously and 
ardently done with nisthā (firmness and steadfastness), the 
mind is linked and yoked to God. Such a person becomes 
self-transformed. He is purged of the impurities of his citta 
(mind-stuff). His thought, speech and action become 
humane and later divine. He develops inclination to nivrtti- 
marga (the path of self-abnegation and renunciation of 
worldly pleasure and attachment) and disinclination for 
pravrtti-mārga (the path of propensities for worldly pleasure 
and attachment). He becomes theophilic. He distils and 
redistils himself, becoming purer and purer. The evil karma- 
sariskaras, already printed in his karmāšaya through many 
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past lives and the present life, are erased and, in their place, 
noble, pious saritskaras are substituted. In due course, the 
pious saritskaras are also erased and the karmāšaya becomes 
a blank slate, without scribblings, writings and prints. Such 
a person may become a jivanmukta (released albeit living 
with a body). Subsequent to the death of this body, he gets 
videha-mukti (release after leaving the body — gross, subtle 
and causal). He merges in Brahman and becomes Brahman. 
This is known as brahma-nirvana. If liberation is not achieved 
by the ortkāra-japa and the concomitant processes in one 
single life, it shall be achieved through a few births. The 
spiritual progress may be gradual, but steadily upward. In 
the language of the Gita, a yogi who engages himself in the 
good of the world never goes down.” 


ONKARA-JAPA IN KARMA-YOGA 


Karma-yoga is the yoga of detached action,’ done for the 
sake of duty only,‘ without considering the fruits of action, 
the pleasure and pain, the gain and loss, the success and 
failure and the victory and defeat. It is not possible to 
convert action into karma-yogi action unless and until one's 
self is linked to the Great Self. One has to perform actions, 
while being united with God.* 


This type of karma-yoga is mixed with bhakti-yoga (the 
yoga of devotion) and, when mature, is transformed into 
jūāna-yoga (the yoga of Brahma-knowledge and realization). 
After attaining to this state, the yog? perceives the presence 
of God and of only God everywhere. For him, his self is not 
different from the Great Self (Brahman). He sees his self 
everywhere. He sees everything and everybody in his self.” 
He sees God everywhere and sees all in God. Lord Srikrsna 
says: "Such a yogi who perceives and worships me alone, 
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present in beings, stays in me. He is liberated from all types 
of bondage.” His actions, at this stage of yogic attainment, 
cannot be anything else but perfectly divine and ethical. 
When he sees his self everywhere and sees everything in his 
self, without any difference at all, the foundation of his ethics 
rests on the fact that whatever is pleasant for him is pleasant 
for others and that whatever is painful for him is painful for 
others.” 


A yogi can attain to this state by various types and 
techniques of yoga. Some of the types and techniques are 
not easy for all. But, oñkara-japa is an easy means to achieve 
what has been described in the foregoing paragraphs. 
Nevertheless, it is not very easy as it has been said. The japa 
must not be mechanical. The mind must be constantly yoked 
to God. Devotion, mixed with real brahma-jfiana, must be 
genuine and sincere. Actions must be in unison with the 
cherished ideals. The yogi must make active efforts for self- 
transformation. Then only will the Divine Power push the 
yogi from below and/or pull him from above. 


ONKARA-JAPA FOR MENTAL PEACE AND TRANQUILLITY 


It is the intrinsic nature of mind to be unsteady and to always 
move without being concentrated at a particular point and 
on a particular topic." For some individuals, it is almost 
impossible to concentrate. Mind can be yoked and pin- 
pointed concentration can be had by the practice of yoga. 
Japa-yoga and especially silent ortkāra-japa in synchronization 
with the slow and steady inhalation and exhalation are the 
means to achieve the end. The onkāra-japa is relatively an 
easier means. It is possible to control the mind by practice 
(abhyāsa) and dispassionateness or aversion (freedom from 
all worldly desires or vairagya).? In order to accelerate the 


206 Japa-Yoga 
$$ pam 
process, it would be better for one to be nirāšī? (one who 
does not expect anything from others) and to adopt 
aparigraha (one who does not accumulate property). 


Passion (raga, vehement desire, intense desire for 
worldly possession, power and sensual pleasure), 
expectation from others (@$@) and the propensity for the 
accumulation of more wealth (parigraha) are three 
important positively causal factors for the flickering of the 
mind. There are many negative factors too. Some of them 
are: poverty, unemployment, office-problems, business- 
problems, frustration, bereavement, accidents, diseases, 


natural calamities, family-disharmony, enmity, etc. 


Some of the causal factors of mental peacelessness and 
inequilibrium are self-made and some others are external 
impositions. One should try to correct oneself to control or 
eradicate the former group of factors. The latter group is 
not under one's control. None the less, some of them like 
frustration, family discord and enmity can be corrected or 
ameliorated by self-efforts. To be over-ambitious and be 
frustrated in case of failure is really a fault of one's own. To 
be ambitious in consonance with one's ability is not a fault. 
But, to mentally collapse when expectations are not fulfilled 
is certainly a maladjustment. 


In any case of disturbance of mental peace, one should 
surrender to God and pray to him. In addition, yogic dhyana 
and japa should be practised. 


The postures for japa have already been prescribed. Any 
of those formal or informal postures may be adopted 
according to one's convenience and aptitude. For getting 
maximum effect for steadying the mind and restoring peace, 
we prescribe šavāsana in which silent ortkāra-japa should be 
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done. It is to be specially noted that the japa should 
synchronize with the slow and steady inhalation and 
exhalation and that no counting is necessary. The japa 
should conclude with samādhi in the same šavāsana. This 
concluding phase is a state of complete thoughtlessness. 


ONKARA-JAPA FOR CORRECTING PSYCHIATRIC PROBLEMS 


It is a common, popular belief that all psychiatric patients 
are mad. It is, however, far from truth. Quantitatively 
speaking, majority of the psychiatric patients are not mad. 
Further, it may be said that a good number of psychiatric 
patients are not conscious of the fact that they have some 
psychiatric or psychological problems and that they do not 
go to the doctor for treatment. 


The causes of mental problems are diverse. Some of them 
are hostile, unfavourable environmental factors. Bad nurture 
in the early stage of life may also be one of the many 
environmental factors. The DNA-constitution, inherited from 
the parents, may be incriminatory. This is otherwise known 
as the genetic factor. Hereditary predisposition or 
suscepibility and directly hereditary incrimination are two 
varieties of the genetic causes of diseases. Most of the 
hereditary mental diseases are due to the faulty secretion of 
neurohumors by the brain cells. Some specific neurohumor 
may be secreted in higher or lower concentration. In both 
cases, hyper-secretion or hypo-secretion, the sequel is brain- 
pathology. Some cases are due to faulty embryological 
development of the brain-tissue. 


Modern Western psychology is comparatively recent in 
origin. It does not recognize the mind as an entity, separate 
from the brain. It has no concept of the rebirth of the self 
(The Vedantic self is different from the Greek psyche or 
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soul and the Biblical soul.). Hence, the Indian concepts of 
karmāšaya, sariskaras and vāsanās and the allied Indian 
Depth Psychology are alien to the West. As a fact, they are 
also alien to most of the Indian psychologists. We would like 
our readers to refer to our book Mind and Supermind" to 
be acquainted with the Indian Depth Psychology, in which 
the Unconscious is built up through many births. 


The vasana-samskaras and the non-vdsand-samskaras 
printed in the karmāšaya exert potent influences on the 
mental behaviour of a person. In addition to environment 
and heredity, some saritskaras play important roles in the 
causation of abnormal psychology. 


With our present science and technology (barring future 
development of genetic engineering), we can hardly do 
anything to change our bad genes. We cannot undo what 
has been done to our childhood nurture. Very often we 
cannot do much to alter our present environment to our 
advantage. We can do little to handle our past sariskaras. 
Are we helpless then? No, we are not. Wherever a psychiatrist 
patient is not fully out of his control, he is cooperative and 
he is willing to help himself, he has every chance to heal 
himself by yogic therapy. And onkāra-japa is one potent 
technique to cure psychic diseases. Some patients may need 
drugs prescribed by a competent doctor. Even in such cases, 
oñkara-japa may be a complementary therapy. Patients, with 
milder clinical symptoms, may not use medicines at all. 


The patient may select any posture suitable to him out 
of the ones we have recommended for ortkāra-japa. For 
getting maximum benefits, we would, however, prescribe 
silent ortkāra-japa in šavāsana in: synchronization with the 
slow and steady inhalations and exhalations. No counting 
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of the japa is necessary. The japa must terminate in samaqhi, 
a state of complete thoughtlessness. Although we do not 
exactly know the mechanism of action, we know this much 
that this japa can correct the excess or the deficiency of 
neurohormones of the brain and can re-establish their 
balance. Further, we know that the japa can burn the seeds 
of the karma-saritskaras and erase them from the tape of the 
unconscious mind. The yoga-nidra technique may also be 
supplemented to the orikāra-japa. For yoga-nidrā, the reader 
may like to refer to our book Yoga-Nidra (Yogic Trance): 
Theory, Practice and Applications." 


ONKARA-JAPA FOR CURING PSYCHOSOMATIC DISEASES 


A number of diseases are psychosomatic. Peptic ulcer, chronic 
colitis due to sustained anxiety, eczema due to psychic 
trauma, migraine, thyrotoxicosis, asthma, hypertension and 
arthritis may be cited as examples. In addition to other 
aetiological factors, including hereditary ones, sustained 
tension, mental trauma, anxiety and agonizing experiences 
may cause such diseases in different organs and tissues of 
the body. Sometimes even serious ailments like ischaemic 
heart disease, cardiac arrhythmias, angina pectoris and 
myocardial infarction and various types of malignant growth 
in many organs may be caused by sustained agony and 
anguish. 


The word “psyche” means “mind” and “soma” means 
“body.” Any serious disturbance in the mind, conscious or 
unconscious, causes the manifestation of some disease in 
the physical body, and hence is the nomenclature of the term 
“psychosomatic.” The physiopathology of the psychosomatic 
diseases has been dealt with in our books Meditation and 
Yoga-Nidra which have already been referred to. 
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The root of a psychosomatic disease is in the mind and 
its branches, leaves and flowers are seen in the body. Yoga 
tries to uproot the disease by setting the mind in order. 


The therapy of psychosomatic diseases can be done by 
oñkara-japa. The following steps may be taken: 


1. Sit in a posture recommended for oñkara-japa. Lying 
in Savasana is better than sitting for this purpose. 

2. Do a sankalpa and express the purpose of the japa in 
it. Use any language for the sarikalpa. 

3. Silently do onkāra-japa, one orit while inhaling and 
another orit while exhaling. Inhale and exhale slowly 
and steadily. Don’t count the japa, which may be done 
about 10-15 minutes. 

4. Do dharana, dhyana and samadhi (combinedly known 
as sariiyama) on the site of the disease (on the organ 
affected). Do the silent oñkara-japa in the dhyana, 
with dhāranā on the site of the disease, and intensely 
contemplate on the healing of the disease by a 
thought like this: “O God, cure this disease." Ori 
stands for God and the idea for "Cure this disease" 
is subsequent to ori. Hence, a short pause is allowed 
between two adjacent oris. Introduce sankalpāyana 
between the dhyana and the samādhi. During 
sankalpayana, the onkara-japa is suspended and the 
sankalpa is repeated for a few minutes. The sankalpa 
may be affirmative or imperative, limited to one short 
simple sentence, or at best two. For example, the 
sankalpa for peptic ulcer may be like this: “My gastric 
glands secrete just enough acid, not more, not less. 
The ulcer in the stomach/duodenum, rapidly heal 
up.” Alternatively, this sarikalpa may be like this: 
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“The acid secretion in my stomach is normal. My 
ulcer has healed up.” After the sankalpāyana, stay 

in samüdhi for 5-10 minutes. 
5. Repeat the whole process twice a day, in the 
morning and the evening until your disease is cured. 


This japa therapy may be done along with any medical 
therapy, which is not contraindicated. The diet prescribed 
by the physician should be strictly followed. The. patient and 
the doctor should excercise their discretion for the 
continuation or the discontinuation of medicines. 


ONKARA-JAPA IN THE TREATMENT OF HYPERTENSION 


Essential hypertension whose aetiology is not yet clearly 
known has been included in the group of psychosomatic 
diseases. Its japa-therapy is, however, much simpler. Onkara- 
japa and/or ajapā-japa (so ‘ham) should be done to bring 
hypertension under control. Both the japas should silently 
be done in šavāsana, with closed eyes. No counting is 
necessary. Sañkalpa and sankalpāyana are also dispensed 
with. When both japas are done, they should be done in 
tandem, onkara first, followed by ajapā-japa. In the former 
case, silent ori is to be repeated during inhalation and 
exhalation which should be slow and steady. In the latter 
case, the silent japa of so (sah) during inhalation and ham 
(aham) during exhalation should be done. The japa is to be 
followed by samadhi, a state of thoughtlessness, while still 
in $avāsana. Preferably three sessions (morning, noon and 
evening) or at least two sessions (morning and evening) of 
the japa are recommended. 


Periodical and regular check-up of blood pressure is 
advised. Medicinal therapy by a competent doctor is 
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indispensable. The doctor may increase or decrease the dose, 
depending upon the progress of the japa-therapy. 
Hypertension, once started, generally continues to be a life- 
long disease. Ortkāra-japa and ajapā-japa may or may not 
cure the disease permanently. But, undoubtedly, the japa of 
both the mantras, outlined here, reduces high blood pressure 
appreciably. 


ONKARA-JAPA FOCUSED ON DISEASED ORGANS 


Some endocrine glands may not function normally. It may 
be the case with the pituitary, the pineal, the thyroid, the 
islets of Langerhans in the pancreas, the Leydig cells in the 
testes and the ovarian follicles. Some organs may be 
pathological due to faulty metabolism. The examples may 
be urolithiasis (stone in the kidney) and cholelithiasis (stone 
in the gall-bladder). It may be a joint-pain due to over- 
production of uric acid in the disease condition called “gout.” 


Many types of micro-organisms (viruses, bacteria, 
protozoa, fungi) attack specific organs in which pathological 
lesions are produced. Such diseases, caused by microbial 
infection, are called infectious diseases. Bronchopneumonia, 
viral hepatitis, nephritis, cystitis, gastro-enteritis, amoebiasis, 
sinusitis, dermatitis, metritis, tuberculosis, leprosy, AIDS are 
some examples of infectious diseases. 


In some disease problems, healing is delayed. The repair 
of a bone-fracture is one such problem. The regeneration of 
the liver tissue, following hepatitis, may be a second example. 
The delayed regeneration of the peripheral nerves, following 
a stroke in the brain, resulting in partial paralysis, may be 
another example. The delayed repair of the lung-tissue, 
following an attack of pneumonia or tuberculosis, may pose 
a problem. The delayed involution of the gravid uterus, after 
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a child-birth, to its normal position and size may be another 
problem. Such cases and many more may be cured by the 
Japa-therapy. 


Sometimes the biochemical activity of some organ or 
tissue is excessive or less than normal to cause serious 
pathological disorders. The brain cells may be involved in 
hyper- or hypo-secretion of neurohumors. The endocrine 
glands may do the same thing. An excessive quantity of 
cholesterol may be synthesized by the body-cells, finally 
resulting in atherosclerosis in the branches of the carotid 
artery in the cardiac musculature or the arterioles in the 
brain. An excess of catecholamines (adrenaline and 
noradrenaline) may increase the blood pressure and derange 
the cardiac health. An excess of corticosteroids secreted by 
the adrenal cortex may expose the individual to serious 
health hazards and may weaken the immune system. 


The DNA-molecule (gene) present in each cell of the body 
may undergo mutation in some particular cell. This mutation 
generally involves some change in the base structure. A cell 
with a changed gene becomes rebellious, gets out of the 
holistic pact and multiplies and grows at the cost of the body. 
Such a growth is a tumour (when benign) or a cancer (when 
malignant). Malignant cells migrate to other parts of the body 
and grow there. This process is known as metastasis. 


In the foregoing paragraphs we took some typical classes 
of pathogenesis. Now we give the methodology of the onkara- 
japa-therapy. The therapy is common to all the mentioned 
classes, although the modus operandi varies from class to 
class of the diseases. 


The method of the oñkara-japa is the same as already 
given for the treatment of psychosomatic diseases. The 
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posture recommended is šavāsana. A sankalpa, befitting to 
the disease, initiates the japa process. The japa is silent and 
counting is not necessary. It should not be forgotten that 
the japa is synchronous with the inhalation and the exhalation 
which are slow and steady. After this initial phase of japa, 
there is a second phase of japa blended with dhāraņā on the 
site of the disease and dhyana for the cure of the disease. 
The dharana is done with eyes closed. This second phase of 
japa has already been described. Now the japa is suspended, 
to be followed by sarikalpayana. This is an auto-suggestion, 
a command to the diseased organ and the allied healing and 
immune systems. This sartkalpāyana is to be repeated for a 
few minutes. Samüdhi, a state of complete thoughtlessness, 
for a period of 5-10 minutes, follows the sarikalpayana. This 
concludes the process, which is to be repeated two to three 
times a day. The period of onkara-japa-therapy depends 
upon the nature of the disease and the speed of recovery. It 
is advisable to continue the japa-therapy up to two months 
after the cure. 


The orikara-japa-therapy may be done in association with 
medical and/or surgical therapy by competent doctors. 


Someone may be interested to know the mechanism of 
action. The theistic mechanism is just mentioned here 
without elaboration. God showers blessings on the devotee 
if He likes. And everything else happens naturally through 
physical, chemical, biochemical, physiological and 
immunological means. This interpretation is religious and 
spiritual and has nothing to do with science. Its claim cannot 
be objectively proved; neither can it be disproved by any 
means. 


N 
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How mind influences matter in the body has been briefly 
described in Part I of this book. What has been stated is 
purely scientific. We hold that brain and mind are separate. 
The former is a gross organ of the gross body. The latter is a 
subtle organ of the subtle and the causal bodies. The brain is 
the apparatus of the mind. Through the oñkāra-japa, the 
mind influences all parts of the cerebral cortex in the brain. 
The prefrontal area, part of the frontal lobe, located a couple 
of centimetres below the spot between the eyebrows, is the 
psychic centre (PC). The PC gets information from any part 
of the cerebral cortex through neural pathways and can send 
its directive to the hypothalamus through neural pathway. 
The hypothalamus acts through two routes. One is a neural 
route by which the autonomic nervous system (sympathetic 
and parasympathetic) is activated. The second one is a 
chemical route through which some chemicals synthesized 
by the hypothalamus reach the pituitary gland through a 
special blood circulation called the pituitary portal 
circulation. Thereby the pituitary is asked to increase or 
decrease the secretion of its own hormones which are also 
chemicals. These hormones are transported through the 
bloodstream to reach the target-endocrines — the thyroid, 
parathyroid, adrenal cortex, testes and ovaries. The pituitary 
is the master gland in the body that controls all the other 
endocrine glands through a two-way mechanism. The 
adrenal medulla gets information through the neural route 
too to increase or decrease its secretion of adrenaline. 


The autonomic nervous system has its two sub-systems 
— sympathetic and parasympathetic. Both these sub-systems 
are apparently antagonistic. But, they work in harmony and 
in coordination in a holistic way for the welfare of the whole 
organism. We do not consciously regulate our vital organs 
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and other visceral organs of our body. They are controlled 
by our autonomic nervous system without our awareness. 


Each human body or even animal body has an immune 
system which is the defence department. The immune 
system is not confined to a particular organ or a particular 
location. It is a diffuse system distributed in various organs 
such as the bone-marrow, the thymus, the lymph glands, 
the spleen, etc. The leucocytes (white blood-corpuscles) are 
made in the bone-marrow and transported in blood to 
different parts of the body. The immune system fights against 
any invading micro-organism by its cellular and humoral 
mechanisms. Its special cells are its soldiers. Its antibodies 
are its agents for a chemical warfare. Without the immune 
system, the body can hardly live for a couple of weeks. The 
hidden agent in the body cannot be observed by our naked 
eye and even through an electron microscope, or any other 
instrumentation. But it is this agent only that is always 
vigilant for the defence and the protection of the body. It is 
this agent that commands the defence department to take 
prompt action. The japa-therapy somehow (we do not exactly 
know) mobilizes the immune system of our body. 


Any damage done to any organ physically or chemically, 
by microbial invasion and resultant inflammation or through 
other means is repaired actively and intelligently without 
our awareness. It may be the fracture of a bone. It may be a 
pulmonary infection by a bacteria. It may be an infection of 
the liver by a virus. The damaged tissue must be repaired. 
The repair is done naturally. But the exact meaning of 
naturally in the present context is not known to us. We are 
satisfied by the use of some words. This repair process is 
accelerated by the japa-therapy. 
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The gene-change explanation of oncogenesis has already 
been stated. The japa-therapy acts as a prophylactic to 
prevent the onset of genetic mutation in our body. Thus, 
the danger of cancer is averted. The japa-therapy can also be 
used as a curative. The cancer-cells are devoured and 
destroyed by our body-soldiers. The cancerous tissue 
regresses if the japa-therapy is done with firm conviction. 


When the cancerous growth is advanced and metastatic 
growths appear in different parts of the body, the situation 
may be out of control and japa-therapy may not give the 
desired effects. 


Even when surgery has been done to remove the 
cancerous growth and chemotherapy has been resorted to, 
japa-therapy may be a potent tool to fight the disease of 
cancer and aid the doctor's treatment. 


In the treatment of cardiac diseases and even after a 
bypass surgery, the japa-therapy is recommended as a 
complementary healing technique and as a preventive of 
recurrence. 


ONKARA-JAPA FOR THE FULFILMENT OF A WORLDLY 
DESIRE 

Some gurus advise their disciples to do japa for devotion 
only and for salvation. They denounce sakama (with worldly 
desire) japa. On this issue, our views are different. Devotees 
are of four types, namely, highly enlightened (jūānī) persons, 
persons ascending the rungs of the ladder leading to full 
Brahma-knowledge (jijüasu), persons who want more 
wealth, more power, more social prestige (artharthi) and 
persons struck with calamity, fallen into misfortune and 
afflicted with physical and mental sufferings (ārta).'” Among 
the devotees of God, about 90 per cent of them are artharthi 
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and arta. They ordinarily don’t bother about God unless 
they have a need for the fulfilment of their desires. This, 
being true for God, is truer for a guru. Moreover, there is 
nothing wrong in praying to God when one is in distress. 
To whom else would one approach when one suffers and is 
tortured? Of course, God helps those sufferers who are 
genuine devotees and deserve divine mercy. Even sometimes, 
a genuine devotee does not get relief if the suffering serves 
some greater cosmic cause, or it is in accordance with the 
divine laws, not ordinarily violated by God. For the mortal 
human being, howsoever wise he may be, inscrutable is the 
decision of God. It is the duty of a true devotee to gladly 
accept the verdict of God, favourable or unfavourable, 
without murmuring. 


We do recommend sakāma onkara-japa (in addition to 
niskama) if and when an urgent need arises. Japa done for 
hankering after worldly possession, power, prestige and 
prominence, for accumulation of more and more wealth by 
exploiting others and depriving others of their rightful 
needs, for torturing others and getting sadistic pleasure out 
of it, for committing crimes and for sensual gratification is 
undoubtedly heinous and cannot be supported under any 
circumstance. If one does japa for such purposes, one violates 
the fundamental concept of God who is truth (satya), 
benevolent (Siva), beautiful (sundara), all-intelligent 
(sarvajfia), and the one and only one Cosmic Justice. 


Before doing the onkāra-japa for getting redress and 
redemption, for avoiding an impending calamity and for 
escaping from an already befallen misfortune, an appropriate 
sankalpa is made. In emergency situations, the japa is done 
both formally and informally, irrespective of time and place. 
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The japa is silent and without counting. In order to have 
greater concentration, the eyes are better closed. One should 
have a clear conception of the monosyllable orit which is the 
name of God, a syllable that denotes (vācaka) God. When 
the japa is formal in a sitting posture or in Savdsana, one 
may conclude the japa with a short session of samadhi (a 
state of complete thoughtlessness). If the japa is done in 
synchronization with the slow and steady inhalation and 
exhalation, the distressed devotee gets physical and mental 
relief. 


ONKARA-KIRTANA 


The kirtana of the monosyllable ori: is done loudly. It is better 
done with musical rhythm. A pair of cymbals may be used. 
In the absence of the cymbals, the two palms of the hands 
may clap rhythmically. 


There are seven varieties of the ortkāra-kīrtana. The first 
variety is known as mono-caranic (with a single step). The o 
continues a long time till lastly the ri: is pronounced. This 
mono-carana is repeated throughout the japa session. 


The second variety is bi-caranic (with two steps). Each 
step is shorter than the mono-step, with a short pause in 
between the two steps. 


The third variety has three steps; the fourth variety has 
four steps; the fifth one has five steps; the sixth one has six 
steps; and the seventh one has seven steps. In each case, 
there is a short pause in between two adjacent steps. 


The varieties are indicated below: 


OMe ar. TW eit OM doe Tas ZV 0 
n. 
IVA NERETI ZINOT... OLE ENT, PS 072 
n. 
IVO OPINION. <. 0 mot 0 mo P 
(0-5 o ttt 
Vils O se fitis od) (i115 ate TU? 0 nm OSTEO, 
H. 
WL O56 efte sd h. 0.. Th Os Mya . 0. LAO ETL 
0. .m. 


In a single japa session, one variety may be repeated or 
more than one variety may be repeated. All the seven varieties 
may also be repeated in a sequence in a single session of the 
japa. 

In kirtana, tanmayata (a mental state of being fully 
absorbed into the idea of the Being whose name is uttered) 
is an essential characteristic. If sincerely done in right earnest, 
kirtana gives mental peace and tranquillity and removes 
worries from mind. 


Ajapa-Japa 


The onkara-japa consists of one syllable only, whereas the 
ajapa-japa comprises two syllables. Two words have been 
conjugated to an abbreviated form (sah + aharit = so ‘hamt). 
The word sah means “He,” referring to God (Brahman). The 
word aham means “I.” This mantra belongs to the non- 
dualistic (Advaita) Vedanta. It is a mantra of jūāna-yoga, not 
of bhakti-yoga. We, of course, believe that there is not a single 
jfiana-yogi who is not a bhakti-yogī at some phase of his life. 


The so ‘ham mantra is repeated while sitting in any of 
the meditational postures (siddhāsana, padmasana, 


Applications of the Mantras of Yoga-Vedanta 221 
SS sk i Th 
svastikāsana, vajrüsana or sukhasana). The šavāsana is also 
suitable and, for certain purposes, is the best. À person may 
do the so'ham japa while sitting on a hard chair or a hard 
bed and while standing and walking also. The japa is silently 
done. The syllable so is mentally uttered while inhaling and 
hai while exhaling. Both the inhalations and exhalations 
should be slow and steady. While contemplating on the 
meaning of so ‘ham during the japa, one should also be 
conscious of the incoming and the outgoing breath. The 
duration of a japa session may be 10 to 15 minutes or more, 
depending upon the availability of time. Two to three sessions 
a day may be enough. No counting of the japa may be done. 


Sometimes it is recommended to do onkara and so ‘ham 
japas in tandem while lying in šavāsana. The onkara-japa is 
done first and next the so ‘ham japa. After the so ‘ham japa, 
the sūdhaka goes to the samādhi state of complete 
thoughtlessness. 


What benefits does one get from the so ‘hari japa? If done 
regularly throughout the life, one gets Brahma-realization 
(brahmopalabdhi). He gets citta-Suddhi. His manas and buddhi 
are cleansed. Bad sariisküras printed in the karmāšaya of the 
antahkarana are uprooted first. Along with this citta-Suddhi, 
one’s actions become divine and one is completely 
transformed gradually from animality to humanity, from 
humanity to divinity and from divinity to Brahmanhood. 
Lastly the good samskaras are also erased. The sadhaka 
becomes a jivanmukta (released while still living), waiting 
for videha-mukti with the death of the body. By the so ‘hari 
japa, in one life or more than one lives, the self merges in the 
Great Self, a process known as brahma-nirvana. This is the 
advaitic (non-dualistic) liberation. 
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The so 'harit japa is not done for the fulfilment of any 
desire. In other words, it is not sakāma. In addition to its 
principal effect, that is, progress on the path of liberation, it 
imparts peace, tranquillity and steadiness to mind. It 
improves concentration and memory. It re-establishes 
humoral balance in the body and strengthens the immune 
system. 


Persons suffering from mental disturbance, worries, 
tension and even serious psychiatric problems are benefitted 
by regularly practising so ‘hari japa. Hypertensive patients, 
by regularly practising this japa, can keep their blood 
pressure under control. At least, the dose of hypertensive 
drugs is minimized. Although it has been said that so ha 
japa is not sakāma, it can be made sakama for such purposes. 
The steps to follow are given here. 


1. Do ujjayi pranayama for about 5 minutes. It may be 
done in any posture — in some meditative āsana, in 
sitting on a hard chair or a hard bed and in šavāsana. 
It may also be done immediately after a meal. Silently 
utter so while inhaling and hari while exhaling. Both 
the inhalation and the exhalation should be done 
through both the nostrils and they should be deep 
and slow. 

2. After the pranayama, do the sankalapa in which you 
are to express (silently, of course) the purpose of your 
japa. If you want to reduce your hypertension, express 
it in your sankalpa. 

3. You may not change your posture, or you may if 
you like. We would recommend you šavāsana for 
this japa in order to derive maximum benefits. In the 
japa, mentally utter so while inhaling and harm while 
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exhaling. This time, the inhalation and the 
exhalation should not be deep, but should be slow 
and steady. No counting is necessary. Do this japa 
for about 10 to 15 minutes in each session. Three 
sessions a day — morning, noon and evening — are 
necessary. You may skip the noon session if you do 
not get time. 

4. End your session with samādhi in šavāsana for about 
5 minutes. Remain in a state of complete 
thoughtlessness while you are in samadhi. 


Your psychic problem may be due to the deficiency or 
the excess of any brain-chemical (neurohumor secreted by 
your brain-cells). This japa will restore the neurohumoral 
concentration to normalcy. If you are not in a condition to 
control yourself and do concentration needed for this japa, 
take medicine prescribed by a competent doctor for a period 
and at a dose to be decided by your doctor. You may take 
medicine and do the japa concurrently. 

' 


So 'har Kirtana 
The so ‘harit-kirtana is done loudly (not too loudly), preferably 
with a pair of cymbals in the hands. Mild hand-clapping in 


musical rhythm may be done in the absence of cymbals. The 
kirtana-rhythm may be as follows: 


1. so... haramm 


so... hamm 
so... hamm 
so... hammm 
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so... ham....so... ham. 
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The kirtana may be done by the conjunction of two 
mantras, namely, so ‘hari and šivo ‘hari. The expression 
šivo ‘hart means "I am Siva (God, the Benevolent).” The 
tuning of this kirtana will be as follows: 


SOS S09 AM; 


§ivo ... ham... . $ivo . . . ham. 
Gayatri-Japa 
NISKAMA GAYATRI-JAPA 


The Gayatri-mantra is Vedic. Its original form has already 
been cited in Part II of this book. It is not a tantric mantra. 
Its metre (chanda) is Gayatri. Its deity (devatā) is God, the 
Creator (Paramesvara) and Brahman, the Absolute Reality. 
The deity is not the sun or the sun-god, as claimed by some. 
Any tantric female deity is not concerned with it. We may 
take Gayatri or Savitri or Sarasvati, the consort of Brahma, 
the Creator, as the deity. But it is contextually appropriate 
to take Paramešvara (the Supreme Lord) as the deity of this 
mantra. 


The japa of the Gayatri-mantra is primarily meant for 
attaining to Brahmanhood, the non-dualistic liberation. It is 
a prayer for citta-Suddhi (the purification of the buddhi which 
is likened to a mirror); it is to be dusted off; the thick layer of 
tamas or ignorance on it is to be washed and wiped so that 
the opaqueness is removed and transparency is restored; it 
is to be got rid of rajas or passion. It is a prayer for getting 
buddhi-yoga. In the process of the continuous purification 
of the citta, finally the sattva also dwindles away and the 
sādhaka becomes free from the three gunas. He becomes 
pure Brahman. In this process of spiritual ascendancy, the 
sadhaka himself undergoes a phase of metamorphosis. His 
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physique, actions and mental traits are gradually 
transformed. The caterpillar becomes a butterfly. 


SAKAMA GAYATRI-JAPA 


The japa of the Gayatri-mantra may be done for the fulfilment 
of a desire. For this purpose, a sarikalpa is to precede the 
japa. The deity of this mantra may be thought to be 
Paramesvara (the Supreme Lord or God). Alternatively, the 
deity may be taken as the three Mothers — Sarasvati, Laksmi 
and Kali, combinedly the Great Mother, Paramesvari (the 
Consort or Power of God). The japa must be done devoutly. 
If you have no faith (strong and unwavering) in the Father 
and the Mother of the universe, you better don't do the 
japa. You should also realize that a prayer is not a demand 
which must be complied with by God. Pray to Him for 
getting His mercy. God's verdict cannot be questioned. 


After the mantra-japa is over, take a deep breath through 
both nostrils. During the period of breath-retention 
(kumbhaka), in one or two sentences, pray to Father or 
Mother for the fulfilment of your desire. Then exhale through 
both the nostrils. 


If you have prayed to God, with folded hands, say: orit 
ériparamütmane namah (Obeisance to God, the Supreme). If 
you have prayed to Mother Goddess, conclude the session 
with the following prayer: 


namaste devi gayatri 
sāvitri tripadaksare. 
ajare amare mātas 
trahi mam bhavasagarat. 
Salutations to Goddess Gayatri or Savitri, with 
trisyllabic name, the undecaying (non-ageing), the 
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immortal. O Mother, protect me from the sea of 

metempsychosis. 


Gayatri-japa for the improvement of memory — Do the japa 
of the Gayatri-mantra with the addition of aim at the end. 


Gayatri-japa for the removal of poverty — Do the japa of 
the Gayatri-mantra with the addition of srim at the end. If 
you cannot do the japa for this purpose everyday, at least do 
it on every Thursday. 


Gāyatrī-japa for curing sterility — First, get yourself 
checked by a specialist doctor for any infection in your 
oviduct, uterus, vagina, etc., for any blockage in your 
fallopian tube, for any abnormality in the functioning of your 
ovaries and for any hormonal imbalance. For male sterility, 
the sperm-count in the semen, the abnormality of the sperms, 
if any, and any pathology in the male reproductive organs 
are to be checked by a specialist doctor. In some individuals, 
the medical report may be normal and still infertity or 
sterility may persist. This type of sterility is especially suitable 
for the japa-therapy. The japa of the Gayatri-mantra may be 
done with the addition of vari at the end. 


Gayatri-japa for avoiding accidents — I£ one is prone to 
frequent accidents, one may try to avoid them by the japa of 
the Gayatri-mantra by the addition of krim at the end. 


Gayatri-japa for getting rid of fear — To get rid of fear, do 
the japa of the Gayatri-mantra with the addition of haurit 
hiim phat svāhā at the end. 


Gāyatrī-japa for strengthening the immune system and for 
improving the auditory functions — Do the japa of the 
Gayatri-mantra with the addition of ham at the end. 
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Gayatri-japa for better cardiac and pulmonary health — 
Do the Gāyatrī-japa with the addition of yarit at the end. 


Gayatri-japa for better digestion, better eye sight and better 
health of the legs — Do the japa of the Gāyatrī-mantra with 
the addition of ramı at the end. 


Gayatri-japa for the better health of the reproductive organs 
— Do the japa of the Gayatri-mantra with the addition of 
vam at the end. 


Gayatri-japa for the better health of the excretory organs — 
Do the japa of the Gayatri-mantra with the addition of lari 
at the end. 


Gayatri homa for the general welfare of the individual, 
family and society — Chant the Gayatri-mantra with the 
addition of svāhā at the end. Immediately after svāhā, offer 
the oblation of ghrta (melted, dehydrated, clarified butter) 
to the sacrificial fire. Repeat the mantra and oblation 10, 27 
(28), 54 or 108 times in a single session of homa. It may be 
mentioned here that the japa of the Gayatri-mantra is always 
counted, irrespective of it being sakāma or niskama. 


Gāyatrī-japa for arousing kundalini — Before you do the 
kundalini sadhana, be acquainted with the seven cakras, their 
locations, petals, mandalas and the colours of the petals and 
the mandalas. Details have been given in our book Mind and 
Supermind.' For ready reference, a sketchy illustration of 
the cakras has been given in fig.1.3. In ascending order, the 
cakras are: the mūlādhāra, the svādhisthāna, the manipüra, 
the anāhata, the visuddhi, the ajfia and the sahasrara. Their 
bijas (seed-syllables) are lari, vam, ram, yam, ham, om and 
orit, respectively. We have already given the three mahā- 
vyahrtis (bhüh, bhuvah, svah) in the Gayatri-mantra in the 
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second part of this book. There are four additional vyahrtis, 
namely, mahah, janah, tapah and satyam. These are not the 
seven worlds located spatially one over the other. Each world 
is present here and everywhere. They gradually increase in 
subtlety from bhūh to satyam, or in other words, they 
gradually increase in grossness from satyam to bhüh. The 
change of dimensions is necessary to leave one world and 
enter into another. One cannot enter into the svarloka from 
the bhürloka unless one becomes massless. With this much 
background information, we present the following steps to 
do Gayatri-japa for the arousal, ascent and descent of Mother 
Kundalini. 


1. Sit in siddhāsana or padmüsana with erect torso, neck 
and head. 

2. Close your eyes and relax your body and mind. 

3. Inhale through both the nostrils. Retain your breath. 
During this retention-period (kumbhaka), do dharana 
and dhyana (mental visualization) on the müladhara 
cakra. Silently and mentally chant om bhūh. Exhale 
through both the nostrils. Visualize the ascent of 
kundalini from the mūlādhāra to the svadhisthana. 

4. For the svādhisthāna, repeat the process as in (3), 
except the silent chanting of ori bhuvah. Visualize 
the ascent of kundalini from the svādhisthāna to the 
maņipūra. 

5. For the maņipūra, repeat the process as in (4), except 
the silent chanting of orit svah. Visualize the ascent 
of kundalini from the maņipūra to the anāhata. 

6. For the anāhata, repeat the process as in (5), except 
the silent chanting of ori mahah. Visualize the ascent 
of kundalini from the anāhata to the višuddhi. 
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For the visuddhi, repeat the process as in (6), except 
the silent chanting of om janah. Visualize the ascent 
of kuņdalinī from the visuddhi to the ajfia. 


. For the ājūā, repeat the process as in (7), except the 


silent chanting of ori tapah. Visualize the ascent of 
kundalini from the ājūā to the sahasrara. 


. For the sahasrara, take a deep inhalation (pūraka) to 


be followed by kumbhaka. During the kumbhaka, 
silently chant or satyarit tatsaviturvarenyam, bhargo 
devasya dhimahi, dhiyo yo nah pracodayat. Then 
completely exhale (recaka). After the exhalation, 
remain in samadhi for 3-5 minutes. 

Now feel that Mother Kundalini is descending from 
the sahasrara to the mūlādhāra, stepwise through 
cakras, finally to rest in her coiled form (three and a 
half coils) in her original location. Chant orit, ham, 
yarı, ram, vam and lar, while she reaches the ājūā, 
višuddhi, anāhata, maņipūra, svadhisthana and 
mūlādhāra, respectively. 

Sit in samādhi for a while. Take a deep breath through 
both nostrils. During the kumbhaka, silently chant 
višvasya kalyanamastu. om Sāntih šāntih šāntih (let 
everything good happen to the universe, peace, 
peace, peace). 


Mantras of Bhakti-Yoga 


In Part III of this book, we were so far dealing with only 
three mantras which are Vedic and Vedāntic. They were 
more relevant to jūāna-yoga. Now we switch over to mantras 
of bhakti-yoga. These mantras are traditionally Purāņic. Some 
representative mantras have been enlisted in Part II of this 
book. Their applications are briefly outlined here. 
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The japa of the Puranic mantras may be sakama or 
niskama. The latter is preferred, but the former is not 
condemned by us. 


Devotion should be for the sake of devotion only. The 
nama-japa or the mantra-japa of a deity should be purely 
devotional, out of love and respect for him or her. The japa is 
a medium for surrendering the life of the devotee to the deity. 


No mantra is superior to the other. No deity is superior 
to the other, since all of them are essentially one and one 
only. By convention and tradition in India, the guru-mantra 
is given the top priority. Again, by tradition, the ista-devata 
(chosen tutelary deity) is worshipped first and his/her nama- 
mantra is the most sacred for a devotee. 


When we do japa for fulfilling a worldly desire, the 
appropriate deity and the appropriate mantra is to be 
selected. For the removal of obstacles, Lord Gaņeša is the 
appropriate deity. For getting wealth, Mother Laksmi is the 
chosen deity. For liberation and salvation, Lord Narayana is 
the choice. For getting a long, disease-free life, being saved 
from imminent death and being protected from the attack 
of evil spirits, Lord Siva is the deity of choice. For avoiding 
accidents and death and getting protection from calamities, 
disasters, misfortunes and dangers, Mother Kali is the special 
deity. For getting knowledge and wisdom, Mother Sarasvati 
is to be worshipped. Mother Durga is the unification of the 
three Mothers, namely, Laksmi, Sarasvati and Kali. She 
functions for all the three Mothers when she is devoutly 
addressed to. 


For a sakama-japa, adopt the following steps: 


1. Do the sankalpa. Express the objective of your japa 
through the sankalpa. 
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2. Do the japa of the nāma-mantra of Lord Gaņeša. 

3. Do the japa of the mantra given by your guru. Your 
guru-mantra should contain the name of your ista- 
devata. There is something wrong if it doesn’t. In 
that case, do the japa of the mantra of your ista-devata, 
in addition. Skip over this step if you have not been 
initiated by a guru. 

4. Do manasa paūcopacāra pūjā (pūjā by mental offering 
of five articles) to the deity whose mantra you are 
going to use for your japa. This mānasa-pūjā has 
already been given in Part II of this book. 

5. Do japa by counting, either by karamālā or by rosary- 
beads. Japa may be done 10, 27(28), 54, 108, 1080 or 0.1 
million times. When karamālā is used, the japa is done 
28 times; when rosary is used, the japa is done 27 
times. If full-scale purascarana-japa is practised, the 
number of syllables in the mantra, multiplied by 0.1 
million, should ordinarily be the number of the japa. 


After the japa, sit in dhyana or samadhi for about three 
minutes. Pray to the deity. Prostrate at his/her feet. This 
finishes the japa session. 


One may be doing the sakama-japa for the cure of a 
disease. In that case, while doing the japa, dhāraņā is to be 
done on the affected organ or part of the body and dhyana 
on the meaning of the mantra and the idea of getting cure, 
the two ideas being fused together into one only. 


In both the sakama and the niskama-japa of devotional 
mantras, the mind is stilled, mental peace is attained, 
anxieties and worries are removed and a sense of being 
protected by the Almighty Lord is obtained. In the cases of 
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diseases, the body tries to fight the disease and heal the 
damage in a more efficient way. The immune system 
becomes more alert and fortified. Benefits of japa are clearly 
perceptible. Academic controversy may arise if these 
benefits are due to faith alone or due to divine intervention. 
We dissolve this controversy in two ways. If the effects are 
secular and are explained by mere faith, pragmatism does 
not dismiss the effects, irrespective of the explanation. 
Secondly, japa is irrelevant to an atheist who does not believe 
in God. There is no question of faith in him. And hence 
benefits are not likely to accrue to him. 


Tantrika Mantras 


Some tāntrika mantras have already been given in Part II of 
this book. Their nyāsa techniques and purascarana methods 
have also been briefly described. No further repetition is 
necessary here. Some special features of importance are being 
mentioned with special reference to applications. 


Samputikarana of a Tantrik Mantra 


The Sanskrit word samputa means a hemispherical bowl. In 
Tantra, samputikarana means enveloping or covering a 
nucleus mantra with bijas (seed-syllables). Sometimes, the 
sequences of the bijas, used before and after the nucleus 
mantra, are the same, as in the daksina Kali mantra, already 
given in Part II. Some other times, the subsequent brjas are 
in the reverse order of the precedent bijas. Such an example 
is provided by the Mahāmrtyufijaya-mantra of Sukracarya. 
Here we are presenting a third type of samputikarana. A 
tantrika mantra is enveloped by a nāma-mantra. 


1. om hrim dum durgāyai namah. 
om namo devyai mahadevyai 
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Sivayai satatam namah, 
namah prakrtyai bhadrāyai 
niyatah pranatah sma tām. 


om hrim dum durgāyai namah. 


Salutations to Mother Durga. My constant obeisance 
to Mother Goddess, the Great Goddess, the Consort 
of Lord Siva. Obeisance to the Primordial Nature, to 
the Cosmic Mother who is Gentle and Benign. Our 
dutiful salutations to her. Salutations to Mother 
Durga. 

2. om hrim dum durgāyai namah. 
om jayanti mangala kālī 
bhadrakālī kapālinī, 
durgā ksamā šivā dhātrī 
svāhā svadhā namo ‘stu te. 
om hrim dum durgāyai namah. 
Salutations to Mother Durga. O Mother, with your 
various names such as Jayanti, Mangala, Kali, 
Bhadrakālī, Kapālinī, Durga, Ksama, Siva, Dhatri, 
Svaha and Svadha, my salutations to thee. Salutations 
to Mother Durga. 


3. om hrim dum durgayai namah. 
om sarvamangalama(mā)ngalye 
Sive sarvarthasadhike, 
$aranye tryambake gauri 
narayani namo ‘stu te. 
om hrim dum durgayai namah. 


Salutations to Mother Durga. O Mother, the doer of 
everything good to everybody, the benevolent and 
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benign, the fulfiller of all desires of everybody, the 
one who is the Shelter, the three Mothers in One, 
the Consort of Lord Siva, the Consort of Lord 
Narayana, salutations to thee. Salutations to Mother 
Durga. 
4. om hrim dum durgāyai namah. 
om Saranagatadinarta- 
paritranaparayane, 
sarvasyārtihare devi 
narayani namo ‘stu te. 


om hrim dum durgayai namah. 


Salutations to Mother Durga. O Mother who protects 
the suffering and inflicted devotees seeking shelter 
at your feet, who removes all afflictions and grief, O 
Goddess Narayani, my salutations to thee. Salutations 
to Mother Durga. 


The japa of mantra 1 is done for the sake of devotion to 
Mother; of mantra 2 for getting rid of a general calamity, 
natural calamity, for changing the course of Nature for social 
well-being and also for personal protection; of mantra 3 for 
the welfare of a person or a family; and of mantra 4 for the 
protection of a person or a family from any serious, 
impending danger and misfortune. A sañkalpa is to precede 
the japa. In between the sartkalpa and the japa, a five-step 
mental pūjā is preferably done. The paūcopacāra manasa pūjā 
of Mother Durga has already been given in Part II. The 
mantra-japa is to be counted. 


The japa of the Durga-mantra is preferably done while 
performing the matr(maya)-mudra. Especially for patients 
suffering from hypertension, this mudra is unavoidable since 
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tantrika bijas are likely to shoot up the blood-pressure. Even 
otherwise, this mudra switches on the appropriate places 
in the cakras to link up with Mother in the mūlādhāra. 


To perform this mudra, interlock the fingers and thumbs 
of both the hands (fig. 3.2). Press hard so that the fingertips 
and thumb-tips put pressure on the backs of the palms 
(karaprstha) and the opposite mounds on the two palms 
(karatala) hard-press each other. In this mudrā, the clefts in 
between fingers and thumbs at their bases are also hard- 
pressed. Place the hands in the mudra in front of the neck 
below the chin, with the two forearms making an inverted 
V from the wrists to the elbows and the two upper arms 
touching the chest. 


The Japa of a Vedic cum Tantric Mantra 


The 62-syllabled maha-mrtyufijaya-mantra of Sukracarya is 
a Vedic-cum-Tantric mantra. It has already been cited in Part 
II of this book. The japa of this mantra is efficacious for 
lengthening life, delaying or postponing death and getting 


fig. 3.2: Māty-mudrā 
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cure of diseases. It strengthens the immune system and 
thereby helps the body fight microbial infections. It corrects 
metabolic disorders, establishes humoral and hormonal 
balance and normalizes physiological functions. 


The bijas of this mantra are likely to shoot up the blood- 
pressure especially when the japa is done loudly. The flow 
of Prana in the nādīs is accelerated and this is the cause of 
the temporary increase of blood-pressure. There are five 
mudras to be performed while doing the japa of this mantra. 
All these five mudras have been described in Part II of this 
book. The linga-mudrā is the most important one among 
these five. It not only reduces the blood-pressure, but also 
triggers off many sensitive points in the cakras of the subtle 
body. In addition to its special functions, it plays the roles of 
the maütr-mudrü. The matr-mudra and the linga-mudra 
activate the immune system, keep the body healthy and give 
long life. 


If the devotee cannot do nyāsa and the other 
introductory rituals necessary for a formal purascarana-japa 
of the maha-mrtyufijaya-mantra, he may briefly adopt the 
following steps: 


1. Do the sarikalpa. Express the objectives of the mantra- 
japa through your sankalpa. Any language (not 
necessarily Sanskrit) may be used for the sarikalpa. 

2. Do the paficopacara manasa pūjā. These five steps are 
the following: 

(a) om lam prthivyatmakam gandham parikalpayami. 
2 d TTA Ted qiu | 


Do dhāraņā and dhyana on the mūlādhāra cakra. 
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(b) 


(c) 


M 


Utter the bija-mantra lam. Imagine the odour of 

the sandalwood paste. 

om bhūrbhuvah svah. 

om namah šivāya. 

münasa-gandham samarpayāmi. 

Salutations to Lord Šiva. I am mentally offering 

the sandalwood paste. 

om ham akasatmakam puspam parikalpayāmi. 

4 É AHR Wed ARITA | 

Do dhāranā and dhyana on the vi$uddhi cakra. 

Utter the bija-mantra ham. Imagine a flower, 

preferably blue in colour. 

om bhürbhuvah svah. 

om namah $ivaya. 

mānasa-puspari samarpayami. 

Salutations to Lord Siva. I am mentally offering 

a flower. 

oit yam vayvatmakam dhūpari parikalpayami. 
d d aa qd TRACT | 

Do dharana and dhyana on the anākata cakra. 

Utter the bija-mantra yar. Imagine the burning 

incense producing a sweet smell. 

om bhürbhuvah svah. 

om namah Ssivaya. 

manasa-dhiipam samarpayami. 


Salutations to Lord Siva. I am mentally offering 
the incense. 
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(d) om ram vahnyatmakam dipam parikalpayami. 


(e) 


(f) 


4» Ç Fears d GHIA | 
Do dhāraņā and dhyana on the manipüra cakra. 
Utter the bija-mantra ram. Imagine a burning 
lamp which dispels darkness by its bright light. 
om bhürbhuvah svah. 
om namah Sivaya. 
manasa-dipam samarpayami. 
Salutations to Lord Siva. I am mentally offering 
a lamp. 
om vam amrtatmakam naivedyam parikalpayami. 
do á = : 38 s D c a 
Do dhāraņā and dhyana on the svādhisthāna 
cakra. Utter the bija-mantra vam. Imagine 
cleanly prepared, nectar-like food. 
om bhürbhuvah svah. 
om namah šivāya. 
manasa-naivedyam samarpayāmi. 
Salutations to Lord Siva. I am mentally offering 
food for the Lord. 
om sam sarvātmakān Sesopacaran parikalpayami. 
d» Wi Gaited ANTI, TCT | 
Utter the bija-mantra sam. Imagine all the rest 
of the offerings. 
om bhürbhuvah svah. 
om namah šivāya. 
sarvān Sesopacaran samarpayami. 
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Salutations to Lord Siva. I am offering all the 
rest to be offered to the Lord. 

3. Do the japa of the 62-syllabled maha-mrtyurijaya- 
mantra while performing the five recommended 
mudrās in sequence. Especially the linga-mudrā is 
important. Counting the japa is necessary. Especially 
for this counting, because of the two hands remaining 
busy with the mudrás, a mini-counter is very useful. 
Press the lever of the counter after each japa. 

4. After the termination of the japa, sit in samadhi, a 
state of complete thoughtlessness, for about five 
minutes. 


Japa in Asanas for the Cure of 
Joint and Spinal Problems 


All sorts of yoga-therapy for the cure of joint and spinal 
problems will not be presented here. Only some of the āsanas 
and mudrās, associated with japa, are being discussed and 
these are some representative samples only. Some of them 
have other beneficial effects too, over and above their effects 
on the joints and spine. These additional benefits will also 
be casually mentioned. 


The principal joint-problems which are relevant to yogic 
therapy are (1) osteoarthrits or osteoarthrosis, (2) rheumatoid 
arthritis, and (3) gout. 


Osteoarthritis is a degenerative, non-inflammatory 
disease of the articular cartilage. The late middle age is the 
age of onset. Weight-bearing joints, e.g. the hip and the knee, 
are affected. The joints of the cervical and lower lumbar spine 
are also affected. Only a single joint is often involved. In this 
disease, the rate of renewal of the articular cartilage is less 
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than that of its breakdown, and hence the cartilage 
gradually becomes thinner. Eventually the bony articular 
surfaces come in contact and the bones begin to degenerate. 
This results in pain and restricted movement of the affected 
joint(s). 


The osteoarthritis of the spine is relatively common in 
the elderly. As a result of degenerative changes, narrowing 
of intervertebral discs occurs and osteophytes may develop 
round the margins of joints of the vertebral column. This 
commonly occurs in the cervical region and this condition 
is known as cervical spondylosis. The damage to the nervous 
system, caused by it, may be compression of individual spinal 
nerves and may also be spinal cord injury. 


The rheumatoid arthritis is a chronic, progressive, 
inflammatory, autoimmune disease. This disease first appears 
in people of any age, mainly 30 to 55 years. Occasionally 
children suffer from this disease too. The synovial membrane 
of the joint is affected. Small joints, e.g. the wrists and the 
finger joints of the hands and the ankles and the toe joints 
of the feet, are affected. It is often the case that many joints 
are simultaneously affected. The body produces antibodies 
to the synovial membrane that lines the synovial joints. These 
antibodies bind to the synovial membrane. As a result, the 
joints are chronically inflamed. Due to this chronic 
inflammation, the joints become stiff, painful and swollen. 
It is more common in females than males. 


Gout is caused by the deposition of sodium urate crystals 
in joints and tendons, resulting in an acute inflammatory 
condition. Uric acid is a normal catabolic product of nucleic 
acids, i.e. DNA and RNA. Its concentration in the blood 
increases due to either overproduction or defective excretion 


NM 
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by the kidneys. Only one joint is commonly involved 
(monoarthritis). The metatarsophalangeal joint of the big 
toe and the ankle, knee, wrist and elbow joints are the most 
commonly affected sites. Gout is more prevalent in males 
than females. There is hereditary predisposition to it. 


Osteoporosis is not a disease of the joints. It is a disease 
of the bones. Bones constitute an organic matrix in which 
bone-salts (calcium phosphate) are deposited. The osteoblasts 
are the bone-forming cells. When the deposition does not 
keep pace with resorption (outgo is more than intake), the 
bone mass is reduced. The peak bone mass reaches around 
35 years of age and then gradually declines in both sexes. 
The bones of an osteoporosis patient becomes porous like a 
honeycomb and hence is the nomenclature. 


This disease is more frequent in females than males. Post- 
menopausal lowered oestrogen levels are associated with a 
period of accelerated bone loss in women. The surgical 
removal of the ovaries and the uterus accentuates the 
deficiency of oestrogens. Men, in advanced age, beyond 65 
years of age, are susceptible to this disease due to their 
lowered androgen (testosterone) levels. Both oestrogens and 
androgens are anabolic steroids whereas glucocorticoids are 
antianabolic steroids. Exercise and dietary calcium intake 
are favourable factors for bone health. Exercise increases the 
flow of blood, carrying nutrients to the bone sites. Familial 
susceptibility to this disease has been observed. 


Skeletal deformity, vertical compression of vertebrae, bone 
pain and fractures, especially of the hip (neck of femur), 
wrist and vertebrae are the common symptoms of 
osteoporosis. 
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The action of hormones on calcium metabolism may 
briefly be mentioned here. The concentrations of calcium 
and phosphorus in serum are inversely correlated; the 
increase of one decreases the other and vice versa. 


Calcitonin is a hormone secreted by the thyroid. When 
its level is raised in the blood, it acts on the bones and the 
kidneys to reduce the level of blood calcium. It reduces and 
inhibits the reabsorption of calcium from bones. It also 
inhibits the reabsorption of calcium by the renal tubules. 
An increase in the blood calcium level is a stimulus to the 
release of calcitonin by the thyroid gland. 


The four small parathyroid glands, embedded in the 
thyroid, secrete parathyroid hormone (PTH or 
parathormone). The secretion of this hormone is regulated 
by the blood level of calcium. A decrease in blood level of 
calcium increases the secretion of PTH and vice versa. How 
does PTH increase the blood calcium level? Its first action is 
indirect. It increases the amount of calcium absorbed from 
the small intestine and reabsorbed from the renal tubules. If 
this first action is inadequate, PTH stimulates the osteoclasts 
(the bone-destroying cells), resulting in the resorption of 
calcium from bones. The actions of calcitonin and PTH are 
opposite to each other; but they act in a complementary 
manner to maintain blood calcium levels within the normal 
range. This is necessary for muscle contraction, blood clotting 
and nerve-impulse-transmission. 


Dry joints are due to the deficiency of synovial fluid. 
This is a common condition in elderly persons. The joints 
become stiff and movement is painful. The synovial 
membrane lines the joint cavities and surrounding tendons. 
It secretes a clear, sticky, oily synovial fluid of egg-white 
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consistency. It acts as a lubricant to the joints. It provides 
nutrients for the structures within the joint cavity. 
Phagocytes, contained in it, remove microbes and cellular 
debris. It maintains joint stability. It prevents the ends of 
the bones from being separated in a joint. In some joints 
like the knee, little sacs of synovial fluid (bursae) act as 
cushions to prevent friction. The scanty secretion of the 
synovial fluid by the synovial membrane in some joints is a 
geriatric problem. 


With this much introduction to the physiology and 
physiological anatomy of joints and bones, we now proceed 
to the prevention and treatment of the ailments by yogic 
techniques with which japa is associated. It may specially be 
mentioned that yogic preventive measures are more effective 
than curative measures. A patient, severely affected with 
arthritis, can hardly be able to move. The practice of yogic 
asanas is difficult for him/her. Males beyond the age of 65 
and females after their menopause and especially after 
hysterectomy and oophorectomy run the risk of bone- 
fracture due to the practice of some strenuous dsanas. Eye- 
patients, with retinal problems, are advised to give up some 
āsanas and some prāņāyāmas. A yoga-guru should have 
sufficient knowledge of both yoga and medical science to 
judiciously advise the disciple on a schedule of yogic practices 
which are beneficial rather than harmful. All types of hatha- 
yoga may not be beneficial for all types of persons with 
different problems; and some may be hazardous too. 


The readers are advised to refer to our book Yoga-Nidra” 
for their practice of prāņa-saūcālana-kriyā. An elderly person, 
either female or male, can dispense with other exercises, 
yogic and non-yogic, by the practice of this kriya. At best, 
walking may be supplemented to it. Sometimes, walking is 
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also not possible for a patient suffering from a severe type 
of arthritis. In that case, this kriyā, with or without walking 
or exercise, may be practised. If it is possible, the following 
exercises may be supplemented to the prana-saficalana-kriyà. 


Sayana Vyayama (Exercise in Lying Position) 


Lie on your back on a four-folded blanket spread on the 
floor. Lift your right leg from the ground while folding it at 
the knee. Bring the foot towards your right hip. Let your 
right heel softly strike the root of your right leg. Then extend 
your leg towards the front and straighten it to the original 
position. Repeat the procedure 25 times. Do the same thing 
with your left leg. 


Next lift both of your forearms. Bring them back towards 
your shoulders, while folding the arms at the elbows. In 
this process, the fingers of your hands touch the respective 
shoulders. Then extend the forearms to the original straight 
positions and ground-level. Repeat this process 50 times. 


Repeat this alternate leg and hand exercise 4 to 7 times. 


If some step of the prana-saficalana-kriya or the sayana 
vyayama is very painful due to the severe nature of your 
arthritis, try to do it as less as possible. You may omit some 
steps too. 


Bīja-Japa in Vīrāsana (Vīryāsana) 
Sit in vīrāsana (fig. 3.3) with face towards the east or the 
north. For the āsana, adopt the following techniques: 


1. Kneel on a four-folded blanket spread on the floor 
or sit on a hard bed. Keep the knees together. Spread 
the feet to rest them by the sides of the hips. 

2. Rest the buttocks on the floor. See that the feet do 
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(a) with cin-mudra (b) with palms facing downward, 
resting on the knees 


fig. 3.3: Vīrāsana 


not take the main load of the body. The inner side of 
each calf touches the outer side of its respective 
thigh. The toes point backwards and touch the floor. 

3. Keep the wrists on the knees, with palms facing up, 
and with the tips of the index finger and the thumb 
of each hand touching each other (cin-mudra). Keep 
the other fingers extended. Keep your torso, neck 
and head perpendicularly straight. 


While sitting in vīrāsana, make a sankalpa to cure your 
osteo-arthrosis, rheumatoid arthritis, gout, dry joints (due 
to failure of the secretion of the synovial fluid), lumbago 
and sciatica. 


Comb your hairs on the head with the fingernails of both 
hands. See that the skin of your head gets the sensation of 
scraping. This is necessary to arouse the centres of your 
cerebral cortex. 
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Do the japa of the vahni-bija (rai), while closing your 
eyes, and doing dhāraņā on your maņipūra-cakra. Mentally 
utter rari with a slow and steady inhalation and the same 
rari with a slow and steady exhalation. Continue the japa 
for about three to five minutes. 


Now, while continuing the same cin-mudrā, change the 
japa of ram and use instead ham sah. Mentally utter ham 
while you slowly and steadily inhale and sal? while you slowly 
and steadily exhale. This hamı sah japa is a shifting one. Your 
dharana and dhyana (awareness of location and idea of 
getting a cure) continue to shift in the following sequence: 
right loin, right hip, right knee, right ankle, right toes, right 
toes, right ankle, right knee, right hip, right loin, left loin, 
left hip, left knee, left ankle, left toes, left toes, left ankle, left 
knee, left hip, left loin. For each locality, the hari sah japa 
should be repeated thrice before shifting to the next locus. 
A second or a third round of rotational japa may also be 
done. 


Now lift your cin-mudra and keep your palms facing 
down on your respective knees. With closed eyes, remain in 
samadhi, a state of complete thoughtlessness for about five 
minutes. 


It may be noted that, like vajrāsana, vīrāsana can be 
practised immediately after food. It can be practised at other 
times too. 


If bija-japa in vīrāsana is practised regularly, the joint 
diseases, mentioned earlier, are cured or greatly relieved. It 
may take two to three months’ practice to clearly detect the 
benefits. 
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Bija-Japa in Makarasana 


Lie in makarasana (fig. 3.4), with head towards the east or 
the north. For the āsana, adopt the following techniques: 


Lie flat on the stomach, with legs stretched backwards. 
Use a four-folded blanket spread on the floor, or a hard bed 
instead. Keep the elbows on the ground and raise the head 
and the shoulders, by resting the mandibles on the palms of 
the hands. See that the wrist sides of your palms put pressure 
on the sides of your trachea. (Your thyroids and parathyroids 
and your throat area should feel the palm pressure.) Lower 
the chin towards the collar-bone for getting full pressure on 
the thyroids and parathyroids. Close your eyes while you ` 
are in this āsana. 


Make a sarikalpa to improve and balance the actions of 
your thyroid and parathyroid glands, to improve the calcium 
assimilation by your bones, to fortify your immune system 
and stall your auditory degeneration. 


Do dhāraņā and dhyana on your visuddhi cakra for a 
couple of minutes. 


Do the japa of the ākāša-bīja hari in synchronization with 
the slow and steady inhalation and exhalation. Continue 
the japa for about 15 minutes. Get up and relax. 


The effects of the japa of the akasa-bija (ham), while in 
makarāsana, are many. The functions of the thyroid and 
parathyroids are normalized, coordinated and balanced. As 
a result, osteoporosis and osteoarthrosis are cured or greatly 
controlled. In the latter disease, the articular cartilage 
degenerates. That degeneration is prevented probably by 
the restoration of the bone-health. The degeneration of the 
intervertebral discs is also prevented. Hence the spinal health 
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(a) Front view (b) Side view 
fig. 3.4: Makarāsana 


is restored. Diseases like lumbago, sciatica and spondylosis 
are cured. 


In the treatment of osteoporosis, makarasana, with the 
japa of ham, is not enough to get a full cure. In addition to 
this yogic therapy, the calcium-nutrition is to be improved. 
Milk which is rich in calcium and phosphorus should be a 
component of the daily diet. One may take curd if milk is 
incompatible with one's system. Calcium carbonate (or any 
other suitable form of calcium), at a daily dose of 0.5 to 1.0 
gm of elemental Ca, may be taken as a mineral supplement 
to the diet. The supplement must contain vitamin D, too so 
as to facilitate the absorption of calcium from the intestine. 
Green vegetables should be the components of the diet. 
Leguminous vegetables are better sources of calcium. Cereals 
are poor sources. Direct exposure of the skin to sunlight for 
at least 15 minutes a day should be allowed. 


The nilakanthi-mudra, associated with the makarasana 
and the japa of hari, stimulates the visuddhi-cakra which 
activates the immune system. As a result, the immune system 
corrects itself. Rheumatoid arthritis is an autoimmune 
problem.*Hence this disease is tackled at its root level. 
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The degeneration of the auditory nerve is a geriatric 
problem with some persons. Their hearing capacity is 
partially or drastically reduced due to this reason. The 
visuddhi cakra controls the subtle sensory organ of audition 
(Sravanendriya). The nilakanthi-mudra, which is part of the 
makarāsana, and the japa of ham, the bīja of the visuddhi, 
stimulate the cakra to halt or retard the auditory degeneration. 
Along with the yogic therapy, a specialist doctor should be 
consulted to treat any infection or other pathology of the 
ear. It is not claimed that yoga-therapy can dispense with 
the doctor altogether. 


Japa in Urdhvamukhi Tadasana 


This posture is backward bending while standing on the 
toes. It is kriya-12 in the prana-saficalana-kriya recommended 
by us. Adopt the following technique for doing the dsana. 


Stand by the side of a table or a wall. Get support of the 
table or the wall by a light touch with the fingers of both 
hands. Raise the posterior soies and heels to stand on the 
toes. Raise the head upwards and backwards as far as 
possible. See that the spine makes a concavity in the middle 
of the back, the abdomen bulges forward and the abdominal 
muscles (rectus abdomini) are stretched. This posture has 
been illustrated in fig. 3.5. 


While standing in this posture, silently and mentally 
do the japa of the mantra orit haur om jüm om sah. Do the 
japa several times. If you can stay in this posture for about 
three minutes, it is ideal. Otherwise, come to the original 
position, take a little pause and repeat. Never forget to 
precede this kriya with a sankalpa. 


The japa and the āsana improve the health of the total 
spine and all the joints of the legs. 
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Japa in Meru-Agra- 
Vakrasana 


Sit in sukhdsana. 
Straighten the arms 
and place the palms on 
the floor about 25 cm 
behind the buttocks. 
Lift your torso so that 
it makes a maximum 
curvature with its 
convexity towards the 
front. Raise your face 
upwards and 
backwards as much as 
possible. In this 


fig. 3.5: Urdhvamukhi tādāsana 


process, both the knees, both the palms, the dorsal feet and 
the lower legs between the knees and the ankles touch the 
floor and transmit the body-weight to the ground (fig. 3.6). 


fig. 3.6: Meru-agra-vakrāsana 
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Make a sartkalpa. Do the japa of the mantra om haum om 
jum om sah and go on repeating the japa. You may stay in 
this posture and continue the japa for two to three minutes. 
Alternatively, you may repeat the process several times with 
short pauses in between two unitary processes. 


The joint problems of the legs, the loins, the total spine 
and the hands are removed or ameliorated by this japa and 
Āsana. 


Japa in Meru-Par$va-Vakrasana 
Adopt the following techniques for the āsana: 


Sit in sukhasana. Place the right palm on the external 
part of the root of the left thigh with a grip on it. Place the 
dorsal side of the left hand on the right lateral loin just above 
the right hip. Twist the head to the left and back. Stay in this 
posture for a while. Follow the same procedure for the right 
spinal twisting, with change of sides, of course. The posture 
has been illustrated in fig. 3.7 a & b. 


Do a sankalpa before the japa. During each spinal twist, 
do the japa of the mantra om haum om jüm om sah. Go on 
changing the sides of the twists, about 25 twists for each 
side. 


This yogic kriya prevents and cures sciatica, lumbago, 
spondylosis and the degeneration of the intervertebral discs. 


Japa in Bhujangasana 


For maintaining the spine in a healthy condition, the regular 
practice of bhujangāsana is very beneficial. Diseases like 
sciatica, lumbago, spondylosis and the degeneration of 
intervertebral discs are prevented or cured. The wrists, the 
joints of the hands, the hips, the ankles and the toe joints do 
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also get some benefits. For the āsana, the following technigues 
may be adopted. 


Lie on the floor, with face downwards, legs straight 
and feet extended back. Place the palms flat on the floor by 
the sides of the lower chest. Slowly raise the head and the 
shoulders off the ground. Cautiously bend the back and the 
head upwards and backwards as much as possible until the 
arms are straight at the elbows. Keep the navel as near to the 
ground as possible. The final posture is illustrated in fig. 3.8. 


Make a sarikalpa. Do the japa of the mantra om haum om 
jüm ori sah. Silently and mentally repeat the japa as long as 
you can comfortably stay in the posture. If you like, you 
may come back to the original step, pause a while, resume 
the final posture and repeat the japa. You will decide the 
number of repetitions of the āsana, which may preferably 
be about 10. 


Japa in Salabhasana 


For very elderly persons and for persons with advanced 
osteoporosis, osteoarthrosis, rheumatoid arthritis and gout, 
it may be difficult to practise the regular salabhasana. This 
üsana is contraindicated for persons with retinal problems. 
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fig. 3.8: Bhujangasana 
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We recommend ardha-$alabhasana for them. First, we 
describe the ardha-šalabhāsana and then the šalabhāsana. 


Ardha-šalabhāsana. Lie flat, with face downward. Keep 
your arms straight so that the palms face upward and are 
placed under the roots of your respective thighs. Raise your 
right leg up to a maximum height, keep the leg at that height 
for a while (fig. 3.9) and bring it back to the ground-level. 
Repeat the procedure about 25 times. Follow the same 
procedure for the left leg. While the leg is raised and kept 
off the ground-level, do the japa of the mantra ori haurit orit 
jūm om sah. 


Salabhasana. Lie full length on the floor, with the face 
downward, the hands under the thighs, with palms facing 
upward. Use the palms as lever to raise the legs and the 
lower abdomen. Without bending the legs at the knees, raise 
the legs and the lower abdomen as high as possible (fig. 3.10). 


fig. 3.9: Ardha-Salabhasana 


(b) Left 


(a) Right 
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fig. 3.10: Šalabhāsana 


Return to the starting position and repeat the process about 
five times. While your legs and lower abdomen are off the 
ground, do the japa of the mantra ori haum om jūm omsah. 


Salabhasana, half or full, corrects the ailments in the 
lumbar region of the spine and the hips. Osteoarthritis in 
the hips is likely to be prevented and cured. It is also very 
beneficial in sciatica and lumbago. If a person has severe 
osteoporosis, he may avoid the š$alabhāsana until 
improvement is obtained by dietary calcium 
supplementation for a period of about six months. 
Osteoporosis patients are very susceptible to hip-fracture. 


Japa in Pa$cimottanasana 


The word pašcima literally means “west.” But here it means 
“the back of the body." The back-muscles of the body are 
stretched in this pose and hence is the name. 


Adopt the following steps to do the pascimottanasana. 


Sit on the floor, with legs stretched in front and the lower 
arms on the thighs. Slowly bend your trunk forward while 
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your hands slide along the top of the legs. When you bend 
down, bend the head between the hands. Grasp the big toes 
with the respective thumbs and the index and middle fingers. 
Touch the knees with the forehead. Do not bend the legs at 
the knees. Remain in this final pose (fig. 3.11) for a comfortable 
length of time. Slowly return to the starting position. 


You may not practise this āsana if you are in a serious 
condition of osteoporosis. Your painful arthritis of any type 
may not allow you to bend. This ūsana and any other 
forward-bending sana are contraindicated if spinal 
problems have already sat in. This yogic technique is a 
preventive and must not be a curative one for spinal and 
hip ailments. In a very advanced age, it may not be possible 
for you to touch the big toes. In that case, hold the distal 
parts of the legs, or the ankles, or the heels. Do a sankalpa. 
Do the japa of the mantra orit hauri orit jūm ort sah while you 
stay in the final stage of the posture. You may repeat the 
posture three to five times. 


fig. 3.11: Pašcimottānāsana 
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Japa with Mudras for 
Specific Health Problems 


Nyāsas, yantras or mandalas, bandhas, mudrās and the bījas of 
mantras are the exclusive contributions of the Tantra. Mudrās 
are too many in number. Here we are presenting a very small 
sample of only those mudrās that exert beneficial effects on 
the prevention and cure of some diseases especially with 
reference to their applications in conjunction with japas. 


Immuno-Fortification 


The body succumbs to many infectious diseases due to easy 
exposure to invading micro-organisms and to a weak immune 
system. With improved hygienic conditions, the first factor 
can be overcome to a great extent, but cannot be totally 
eliminated. With better protective nutrition (quantitative and 
qualitative intake of proteins, dietary supply of vitamins and 
minerals, supply of adequate calories to the underfed and 
under-nourished), the second factor can be brought under 
control. It may be noted that antibodies are made up of 
proteins. The cellular and the humoral immune bodies 
produced by the immune system are the soldiers and the 
weaponry of the body. Under-nutrition and malnutrition 
render the immune system inefficient and weak due to the 
inadequate supply of raw materials. But, sometimes, the 
immune system of some individuals is intrinsically weak due 
to genetic factors. Some persons do contain some bad genes 
that interfere with normal immune production, or that 
produce immune bodies harmful to the body itself. 
Autoimmune reaction is a glaring example. It may also so 
happen that immuno-suppression takes place due to 
sustained worries and stress that bring about hormonal 
imbalance such as over-production of. corticosteroids, 
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noradrenaline and adrenaline. Corticosteroids are definitely 
immunosuppressive. Here lies the importance of yoga in 
immuno-promotion. Meditation does help restore the 
hormonal balance. The visuddhi-cakra regulates the immune 
system. If properly manipulated, it activates the immune 
system to improve the efficiency of the latter. Here we 
describe some techniques of yoga-tantra (japa with mudrās) 
to activate the immune system. 


Any comfortable posture (yogic or non-yogic) on the floor 
or on a hard chair may be adopted. The eyes are to be closed. 
The body and the mind are to be relaxed. An appropriate 
sankalpa must precede the japa. If a series of kriyās are 
practised, one after another, for the same purpose, only one 
sankalpa, at the beginning of the series, may serve the purpose. 


1. Mātr(māyā)-mudrā with the japa of hrim :— How 
to perform the matr-mudra has already been 
described. The hands, in this mudra, are to be placed 
below the chin. The monosyllable hriri is the maya- 
bija. The japa of this bija is done along with this mudra 
in synchronization with the slow and steady 
inhalation and exhalation. Silently utter hri: while 
inhaling and again rir? while exhaling. The practice 
is done for about three minutes at a time two times a 
day in empty stomach. 

2. Linga-mudra with the japa of haum :— The linga- 
mudra has already been described and illustrated. 
Place the hands in front of your face so that the tip 
of the erect right thumb is at the level of a point in 
between your eyes. While doing the mudrā, the silent 
japa of the bija haum is to be done, synchronous ‘with 
the slow and steady inhalation and exhalation (haum 
while inhaling and again haum while exhaling). The 
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practice is done for about three minutes at a time 
two times a day in empty stomach. 


3. Kama-mudra with the japa of klim :— Interlock the 
two thumbs of the two hands, with the four fingers of 
the left hand pressing the back of the right hand and 
the four fingertips of the left hand pressing the moon- 
mound and the mercury-mound of the right palm. 
The four fingers of the right hand are straightened 
(fig. 3.12). Place the hands below the navel. Do the 
silent japa of the kāma-bīja, klirit, while performing this 
mudrā, in synchrony with the slow and steady 
inhalation and exhalation. Do the practice for about 
three minutes a time two times a day in empty stomach. 

4. Sankha-mudrà with the japa of vam :— The sankha- 
mudra has already been described and illustrated. 
For the present purpose the mudrā with the silent 
japa of vari, synchronous with the slow and steady 
inhalation and exhalation, is to be done for each 
hand. The hands are to be placed near the heart. 
The practice is done for about three minutes at a 
time two times a day in empty stomach. 


fig. 3.12: Kāma-mudrā 
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5. Kaņtha-mudrā with the japa of ham :— Make a fist 
of each hand with the thumb straight and fingertips 
pressing the respective middle part (Mar’s trough) 
of the palm. Press the throat from both sides of the 
trachea by the backs of the middle and top 
internodes of the fingers beyond the knuckles. Press | 
the notch between the two clavicles (collar bones) 
with your thumbtips. Now your throat between the x 
mandibles and clavicles is pressed from both the sides i 
(fig. 3.13) and your forearms make an inverted V, 
diverging towards the elbows, kept in contact with 
. the front chest. While in this mudrā, silently do the 
japa of the ākāša-bīja, harii, synchronous with the slow 
and steady inhalation and exhalation. 
6. Japa with the nilakanthi-mudra :— It may substitute 
the kantha-mudra, with the japa of hari remaining 
common. This is a mudra, with the same inverted V- 
shape, with the difference that the two palms, placed 
between the mandibles and the clavicles, press the 


fig. 3.13: Kantha-mudra fig. 3.14: Nilakanthi-mudra 
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throat from both the sides, the thumbs supporting 
the mandibles and the fingers being placed on the 
outer sides of the face below the ears. The nilakanthi- 
mudrā is illustrated in fig. 3.14. It is, however, to be 
noted that the kaņtha-mudrā can exert more pressure 
on the višuddhi cakra than the nilakanthi-mudra, 
unless the latter is associated with makarāsana. Even 
in the same āsana, the pressure on the throat is more 
if the chin is pressed down towards the collarbone. 
For strengthening the immune system, it is advisable 
to do the japa while in the makarāsana. 

7. Japa with the khecarī-mudrā :— All the mudrās, 

prescribed here for immuno-fortification, may be 
done in conjunction with khecari-mudra for added 
benefits. Of course, it may be noted here that khecari- 
mudra is not practised in any lying posture. For the 
khecari-mudra, the tongue is retracted back so that 
its tip touches the roof of the pharynx. 
It may be uncomfortable for one to remain in khecarī- 
mudra for a sufficiently long period. In that case, the 
khecari-mudra may intermittently be done while the 
other mudrā becomes continuous without breaks. 

8. Japa with the ākāšī-mudrā and the khecarī-mudrā 
:— The akasi-mudra is practised by folding the middle 
finger at the knuckle of each hand, softly pressing 
the ventral base of the thumb and the venus-mound 
(crest) by the fingertip and softly pressing the back 
of the middle internode of the middle finger by the 
thumbtip. The other fingers are straightened. The 
hands are placed on the respective knees with palms 
facing upwards. The ākāšī-mudrā is illustrated in fig. 
3.15. The silent japa of the ākāša-bīja (hart) is done, 
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fig. 3.15: Akasi-mudra 
while in akasi-mudra and khecarī-mudrā, in 


synchronization with the slow and steady inhalation 
and exhalation. 


It may casually be mentioned here that hearing problems 
due to senile degeneration of the auditory nerve may be 
improved by the silent japa of hari with akasi-mudra, kantha- 
mudra and nilakanthi-mudra, the last one in association with 
the makarāsana. The degenerative process may be slowed 
down or even halted. In addition to this yogic therapy, 
consultation with a specialist doctor is always advisable. 


A tāntrika technique known as hankāra-kriyā is also 
beneficial in retarding the geriatric, degenerative process of 
the auditory nerve. Do the vaikhari-japa of the akasa-bija 
(ham) for 3-5 times. While uttering ha............ m, 
continue the ha sound for a long time with a high pitch. 
Immediately after the hañkara-japa, exert repeated sudden 
pressure on the internal ear by the hankara-kriya. Take a 
deep inhalation through the mouth. Close the mouth and 
tightly close both the nostrils (the right one by the tip of the 
thumb and the left one by the tip of the ring finger). In this 
state of closed mouth and closed nostrils, make an 
expiratory effort so that the internal air gushes into the 
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auditory or Eustachian tube which connects the 
nasopharynx and the middle ear. The potential, latent 
auditory tube is thereby opened. The extra air-pressure in 
the middle ear is transmitted to the internal ear. The 
specialized cochlear hair-cells on the basilar membrane of 
the cochlea get a sudden vibratory shock. This exerts a 
stimulating effect on the auditory receptors and 
subsequently on the vestibulocochlear nerve (8th cranial 
nerve). Do this harnkāra-kriyā 5-10 times a session, 2-3 
sessions a day. 


The mudrās and japas for the fortification of the immune 
system are invaluable aids in the prevention and treatment 
of acute and chronic diseases. Some persons are more 
susceptible to colds, sore throat, tonsilitis, asthma and such 
other chronic problems. Some others have some genes to 
cause problems like autoimmune reactions. Such patients 
are immensely benefitted by the techniques of yoga-tantra, 
described in this section. 


Mudra-Japa for Curing Sinus-Infection and Migraine 


(A.) Japa with dhenu-mudra :— To cure chronic sinusitis 
and migraine, adopt the following steps before doing the 
mudrā-japa: 

Sit in any meditational sana. You may sit on a hard chair 
or a hard bed if you cannot sit in any yogic posture. Sit in an 
erect condition. Close your eyes. Relax your body and mind. 


Do a sankalpa, expressing the objective of your yoga- 
kriya. 


Show the dhenu-mudra. While in the mudra, do the japa 
of the mantra orit jūr sah for about 5 minutes. To perform 
the dhenu-mudra, proceed with the following steps: 
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Join the tips of the 


1. right ring finger and left little finger, 

. right little finger and left ring finger, 

. right middle finger and left index finger, 

. right index finger and left middle finger, and 
. right and left thumbs. 
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Your finger-nails should be trimmed. The tips of the left 
fingers and thumb should feel the pointed pressure of the 
nails of the right fingers and thumb. The dhenu-mudra has 
been illustrated in fig. 3.16. 


(B.) Japa with sumukhi mudra :— Next do the same 
japa with sumukhi-mudra, already described and illustrated 
in Part II of this book. Bring the fingertips and thumbtips of 
both the hands from opposite lateral sides to meet the 
corresponding partners. Press so that the nail-pressures of 
one hand are felt by the tips of the other hand. Change the 
tips and nails after about 5 minutes. This total period of the 
sumukhī-mudrā. may not be less than about 10 minutes. 


(C.) Japa with grathita mudra :— This mudra has already 
been illustrated in Part II of this book. Interlock the fingers 
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and thumbs of both hands, with diverging wrists. Press the 
fingertips and thumbtips against the backs of the palms of 
the opposite hand. With closed eyes and relaxed body and 
mind, silently do the japa of the mantra om jüri sah for about 
3-5 minutes. 


(D.) Japa with linga-mudrà :— This mudrā has already 
been described and illustrated in Part II of this book. The bija- 
mantra for this mudra is haurit. Silently do the japa of this mantra 
in synchronization with the slow and steady inhalation and 
exhalation. Relax and close the eyes while you do this japa. 
The duration of the japa is about 5 minutes. This mudra-japa 
sets your immune system in 
order and activates it to 
maximize its efforts. 


(E.) Japa in agrasparšī 
tādāsana :— Stand with both 
feet touching each other, toe 
to toe and heel to heel. For a 
support, lightly touch a wall 
or a table with the fingers of 
both hands. See that your 
hands take very little weight 
of your body. Raise the heels 
and stand on the tips of your 
toes and the mounds just 
behind your toes. While 
standing in this posture (fig. 
3.17), do the japa of the 
mantra, om jūn sah, for 
about 10 minutes. 


fig. 3.17: Agrasparsi tādāsana 
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(F.) Meditation on the bindu :— Do dhāraņā and dhyāna 
on the bindu (jyotirbindu), located in between the 
brahmarandhra and the ājūā cakra, at an approximate level 
of the pineal gland. Please note that the bindu is located in 
the subtle body and has nothing to do with the gross body. 
While doing the dhyāna, try to listen to the anāhata-nāda. 
After about 10-15 minutes of dhyāna, merge in samādhi for 
about 5 minutes. 


In addition to the yoga-kriyā, suggested in the foregoing 
. paragraphs for the treatment of chronic sinusitis and 
migraine, the following kriyas, if done, would give added 
benefits. 


1. Neti (nasal cleansing). 
2. Sarala-nāsā-šodhana-kriyā. 
3. Anuloma-viloma-pranayama (kumbhaka-rahita). 


Reference may be made to our book Meditation: Science 
and Practice? for these three kriyas. 


Mudrā-japa for Relief from Hypertension 


If your hypertension is essential or of unknown cause (90 
per cent hypertensive patients suffer from essential 
hypertension), you will be benefitted by yoga-therapy. If it is 
organic, such as renal diseases due to pathological lesions in 
the kidneys, or a tumour in the adrenal medulla, or some 
such disease, chances are bleak for getting benefits from yoga. 


If you continue yoga, you may cure yourself and may 
not need medicines at all. You may need some hypotensive 
drugs at low doses in addition to the yoga-therapy. You 
‘have to consult your doctor regarding the medicine that 
suits you and the dose you need. There is no doubt at all 
that your hypertension will remain under control by yoga 
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with or without medicinal therapy. Do the following yoga- 
kriyās in succession. 


Sit in siddhasana, padmasana, svastikasana or sukhasana. 
If you cannot sit on the floor, sit on a hard chair or a hard 
bed. Close your eyes. Relax your body and mind. Do a 
sankalpa. 


1. 


Practise matr(maya)-mudrà for about three minutes. 
While you do the mudrā, silently do the japa of the 
müyü-bija (hrīrit) in synchrony with the slow and 
steady inhalation and exhalation. 


. Practise linga-mudra and japa as in 1, except the 


difference in the bija, which is haur. 


. Practise kama-mudra and japa as in 1, except the 


difference in the bija, which is kliti (the kāma-bīja). 


. Practise Sankha-mudra and japa as in 1, except the 


difference in the japa which is varit (varuņa-bīja). 


. Now lie in savasana with eyes closed and body and 


mind relaxed. Silently do the oñkara (orit) japa in 
synchrony with the slow and steady inhalation and 
exhalation. Continue the japa for at least 5 minutes, 
and preferably about 10 minutes. 


In the same šavāsana, change the pranava-japa. 


‘Silently do the so ‘harit japa (so while inhaling and 


hari while exhaling) for at least 5 minutes, and 
preferably about 10 minutes. 

Lie in the same šavāsana. Discontinue the japa. Plunge 
into samadhi, a state of complete thoughtlessness, 
for a period of at least 5 minutes. 


In addition to the japas and mudrās, recommended in 
the foregoing paragraphs, some special āsanas may be done, 
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along with the japa of bija-mantras, for the relief from 
hypertension. These have been listed separately for the sole 
reason that these āsanas have specific, beneficial effects on 
the flow of prāņa in the central channel, the susumņā nādī. 
The smooth flow of prana in all the nādīs of the body and 
especially in the suşumnā can cure (at least relieve) essential 
hypertension. An assertive claim to get a full cure is not made 
because of other complicating factors such as geriatric 
hardening of the arteries, narrowing of the arterial lumen 
due to serious atherosclerosis, and others. 


For producing hypotensive effects, we recommend 
vajrāsana, vīryāsana, bhadrāsana and madhyabhedī-prāņāsana 
(variety 1 and 2). All these asanas may be practised with 
empty or full stomach. As such, they induce the flow of 
prana in the susumņā nādī and, thus, produce some 
hypotensive effects. They may better be associated with the 
ujjayr pranayama and the japa of the appropriate bīja-mantra. 
Nose-tip-gazing (nāsāgra-drsti) is also recommended while 
sitting in these postures and doing the pranayama and japa. 
The silent orikara-japa is a recommendation common to all 
these āsanas for the reduction of hypertension. However, 
specific brjas may also be mentally repeated — ram in the 
vajrüsana, vam in the viryasana, lam in the bhadrasana and 
om in the madhyabhedi-pranasana. The japa of the bija should 
be done in synchronization with the inhalation and 
exhalation which should be slow, deep and steady. For the 
purpose of reducing hypertension, dhāraņā is done on the 
nose-tip, with closed eyes, rather than on the respective 
cakras. If this series of ūsanas is practised (One of them may 
be practised, if not all.), the concluding ¿sana should be 
Savasana, as described earlier. The vajrāsana and the 
viryasana have already been illustrated in fig. 2.4 and 3.3, 
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respectively. The bhadrasana and the madhyabhedi-pranasa na 


are now being illustrated in fig. 3.18 and 3.19, respectively. 


Mudra-Japa for Relief from Heart Diseases 


Genetic predisposition to cardiac ailments, adiposity 
(obesity) resulting from hereditary susceptibility, lack of 
exercises, intake of calorie-rich diet containing excess of 
saturated fat, and bad habits of smoking and alcoholism 
are some causes contributing to the development of heart 
diseases. Hypercholesterolaemia is an incriminating factor 
for the causation of ischaemic heart disease. Rat-race for 
materialistic gain of wealth, power, name and fame and 
sensual pleasure breeds mental tension which causes 
morbidity in the heart. A life full of anxiety, discontent and 
frustration makes the heart sick. Hormonally speaking, 
continued, higher concentration of catecholamines 
(adrenaline, noradrenaline) and corticosteroids is harmful 
to the heart. Uncontrolled hypertension for a very prolonged 


period tells upon cardiac health. à 
fig. 3.18: Bhadrāsana 
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fig. 3.19: Madhyabhedī-prāņāsana another pose 
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The broad spectrum of yoga is very conducive to cardiac 
health. Yoga, directly or indirectly, favourably influences 
the body and mind which, in turn, help the development 
and functioning of a healthy heart. Here we restrict our 
discussion to mudrā and japa. Adopt the following yoga- 
kriyā for better cardiac health. 


Sit in any meditative āsana such as siddhāsana, 
padmasana, svastikāsana or sukhāsana. If you cannot sit on 
the floor, you may sit on a hard chair or a hard bed. Close 
your eyes. Relax your body and mind. 


Make a sankalpa for gaining better cardiac health. 


Do dhāraņā and dhyāna on the anāhata cakra at the 
central, lower part of the chest. 


1. Prana-mudra :— Remain in prana-mudra by joining 
the tips of the little finger, ring finger and thumb of each 
hand. Keep the other fingers extended. Don't strain your 
hands and fingers. Keep your hands, with palms upwards 
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on the respective knee (fig. 3.20). Now do the mental japa 
of the mantra, om prāņāya svāhā, on while inhaling and 
prānāya svaha while exhaling. Your inhalations and 
exhalations should be slow and steady: Do the japa for about 
20 minutes. 


2. Vāyu-mudrā :— Without changing your āsana, change 
your mudra and mantra. Perform the vayu-mudra (fig. 3.21). 
The index finger of each hand should be folded so that the 
tip of the index finger touches the base of the respective 
thumb. Mildly press the back of the middle internode of 
the index finger by the thumb. Keep your other fingers 
extended. Rest the hands, with palms upwards on the 


fig. 3.21: Vayu-mudra 
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respective knee. Now do the japa of the vāyu-bīja (yarit) in 
synchrony with the slow and steady inhalation and 
exhalation. Do this japa for about 10 minutes, with dharana 
on the anāhata cakra. 


3. Matr-mudra :— Do the japa of hrii with the matr- 
mudrā for about 5 minutes. Silently utter /iriit while inhaling 
and the same hrīri: while exhaling. Both the inhalations and 
the exhalations should be slow and steady. 


4. Hasta-tanka-mudra :— To perform this mudra, bring 
both the palms in juxtaposition horizontally in a front-to- 
back direction. All the four mounds or crests below the bases 
of the fingers should press each other. The fingers and the 
bases of the palms curve to the sides. Both the palms come 
in contact with each other at the sub-phalangeal crests only 
(fig. 3.22). While in this mudra, do the japa of the vayu-bija, 
yam. The japa may be done for about 3 minutes. 


5. Pada-tanka-mudra :— To perform this mudra, stand 
in an upright position near a wall or a table with a light 
touch with the fingers of your hands for a support. Raise 


fig. 3.22: Hasta-tanka-mudrà 
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the toes and the heels so that you stand on the mounds just 
behind the bases of your toes (fig. 3.23). While you are in 
this mudra, do the japa of yam in synchronization with your 
slow and steady inhalation and exhalation. Do the japa for 
2-3 minutes. 


6. Pindadá-mudrà :— This mudrā may be performed by 
folding the right leg at the knee, sitting on the right toes 
and all the mounds just behind them, while raising the rest 
part of the right sole, resting the right buttock against the 
back of the right heel. The left leg, from the knee to the toes, 
rests on the floor, with which the top of the left foot is in 
contact. The left heel should not touch the left buttock. The 
left palm, facing downwards, is kept across the right knee. 

On the back of the left hand is 

placed the right hand in vāyu- 

NS Y mudra, with palm facing upward 

La and the rest of the fingertips 

pointing to the front. This mudra 

is illustrated in fig. 3.24. While in 

E | this mudrā, the japa of the vayu- 

| bija (yarit) is done in synchrony 

— with the slow and steady 

| inhalation and exhalation. The 

japa may be done in the morning 

and evening for about three 
minutes each time. 


7. Pranava-japa :— Next lie on 
the šavāsana. Close your eyes. Keep 
your body and mind relaxed. Do 
dhāraņā on the anāhata cakra. Do 
the pranava-japa (orit) in synchrony 


fig. 3.23: Pada-tarika-mudrà 
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with your slow and steady 
inhalations and exhalations. 
Continue this japa for about 
10 minutes. 


8. Ajapā-japa :— By 
following everything of step 7, 
only change the mantra. Do 
the japa of so hari, so while 
inhaling and har: while 
exhaling. Continue this japa 
for about 10 minutes. 


9. Samadhi :— Finally 
plunge into samadhi, a state of 
complete thoughtlessness. 
Stay in samādhi for about 10 
minutes. 


If you have hypertension, 
do the mudrā-japa for 
controlling your hypertension 
too. 


Mudra-Japa to Control the 
Disease of Diabetes 


The disease of diabetes is 
primarily due to the failure of 
the secretion of insulin by the 
beta-cells of Langerhans of 
the pancreas, situated in the 
duodenal loop, immediately 
after the stomach. Insulin is 
a hormone which is 
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chemically a protein. It increases the permeability of the 
cell-membrane to glucose which, after entry into cells, is 
oxidized to supply energy. Genetic predisposition to diabetes 
has been observed in many families. Sedentary life, obesity, 
prolonged worries and tension increase the susceptibility 
to this disease. The juvenile diabetes may be due to viral 
infection of the beta cells of the pancreas. 


The disease may be controlled by oral administration of 
hypoglycaemic drugs, that stimulate the beta cells to secrete 
insulin. In the case of total or near-total failure of the secretion 
of insulin, the hormone must be supplied parenterally in 
order to save the life of the patient. In addition to medicinal 
therapy, exercise and diet-control (lowering the calorie- 
content of the diet, avoiding sugar, saturated fat and 
cholesterol) are indispensable for getting the desired benefits. 


Asanas, pranayama, bandhas and mudras are very useful 
for the treatment of diabetes. We have described the 
applications of meditation and yoga-nidrā for the treatment of 
diabetes in our books — Meditation?! and Yoga-Nidra.” Here 
our discussion is limited to japas with mudras for the control 
of diabetes. 


Adopt any meditative posture already prescribed. If you 
have some physical problem, sit on a hard chair or a hard 
bed. Do dhāraņā on the manipüra cakra at the region of the 
navel. If you have a good grasp of the anatomy of the pancreas, 
do dhāraņā on the pancreas itself. Your japa should be 
preceded by a sankalpa. In your dhyana, while doing the 
japa, you should concentrate on the idea of increasing the 
efficiency of insulin-secretion by your pancreas. The 
following are the japas and the associated mudras. 
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Mātr-mudrā :— This mudrā has already been described. 
The bīja-mantra is hrirn. The devatā is Mother Gauri or Durga. 
Do the japa of this bija in synchrony with the slow and steady 
inhalation and exhalation. The duration should not be less 
than three minutes. Preferably three sessions or at least two 
sessions a day are necessary. 


Linga-mudrā :— This mudrā has already been described. 
The bīja-mantra is haurit. The devata is Rudra-Siva. The rest 
of the practice is as for the mūtr-mudrā. 


Sakti-mudra :— This mudra has already been described. 
Its bija-mantra is haum. The rest of the practice is as for the 
matr-mudra. 


Mustika-mudra :— This mudrā has already been 
described. Keep the mudra at the heart level, with the thumbs 
pointing upwards. Its bija-mantra is jar sah. Mentally utter 
jum while inhaling and sah while exhaling. The devatā is 
Rudra-Siva. See that your fingertips hard-press the Mars’ 
trough in the middle of your palms. 


Kuja-mudra :— This has a similarity with the mustika- 
mudra. Make a fist of each hand, with the fingertips hard- 
pressing the Mars’ trough and the thumbtip pressing the 
side of the knuckle of the index finger. Place the fists with 
palms facing upwards and the base internodes of the fingers 
of each hand pressing those of the other at the dorsal side 
(fig. 3.25). Keep the mudrā at the level of the navel, with the 
little fingers in contact with the abdomen. Close your eyes 
and relax. Do the japa of the bījas, jūmı sah, jar while inhaling 
and sah while exhaling. The inhalations and the exhalations 
must be slow and steady. 


Sūrya-mudrā :— Practise this mudrā by both hands. Fold 
the ring finger so that its tip touches the palm. Gently press 
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fig. 3.25: Kuja-mudra 


the back of the middle internode of the ring finger with the 
respective thumbtip (fig. 3.26). Place each hand on the 
respective knee. The bīja for the japa is rari, done in synchrony 
with the slow and steady inhalation and exhalation. 


Kulira (pādāgni)-mudrā :— Practise this mudra while 
sitting on a floor or a hard bed. Sit with the two legs folded 
at the knees and the two soles juxtaposed. Separate the 
soles and keep them apart at a distance of about 10 cm. 
Fold the four fingers of each hand at the knucles. Press the 
middle depressed part of each sole with the respective 
fingertips (fig. 3.27). Start from the front of the depression 
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and go backwards to the back of the depression by four 
steps. In each step, do the japa of the mantra, jümi sah (jūr 
while inhaling and sah while exhaling) for about two 
minutes. Practise the whole kriya with closed eyes, with 
dharana at the manipüra and dhyana on the idea of the 
increased secretion of insulin by your pancreas. 


Samāna-nābhi-mudrā :— The samāna-mudrā is 
performed by joining the tips of the four fingers and the 
thumb (fig. 3.28). When the samāna-mudrās of both hands 
are placed together at the navel, with mild pressure on the 


fig. 3.28: Samāna-mudrā 
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fig. 3.29: Samana-nabhi mudra 


central abdomen, it becomes samāna-nābhi-mudrā (fig. 3.29). 
Persons suffering from hypertension should not apply too 
much pressure on the central abdomen. Most diabetics 
generally suffer from concomitant hypertension. While 
closing the eyes and doing this mudrā, one should do 
dharana on the maņipūra, concentrate on the idea of the 
increased efficiency of the pancreas in insulin-secretion, and 
do the japa of the vahni-bija, rari, in synchrony with the 
slow and steady inhalation and exhalation. 


For the control of diabetes, seven mudrās with japa have 
been prescribed here. In each case, the japa is to be followed 
by a short session of samādhi, if only one mudrā is practised. 
When more than one mudra or all these mudras are practised 
one after the other, only one short session of samadhi is to 
conclude the kriya. 


The mudra-japa may not produce tangible effects on the 
pancreas if all the beta cells have already been dead. 
Nevertheless, practise the mudra-japa, with a change in the 
idea of the dhyana. Do the dhyana on the. idea of the 
improved permeability of the cell-membranes of the body 
to the entry of glucose. 
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Saroañga-saiiyama with mantra-japa :— Sit in 
siddhāsana, padmasana, svastikasana or sukhāsana. You may 
sit on a hard chair or a hard bed. Do the japa of the navarna- 
mantra (om aim hrim klim camundayai vicce) while shifting 
your dharana from the head to the feet and from the feet to 
the head. The minimum number of shifting is eight — to 
and fro shifting in the front, the back and the two sides. The 
dhāraņā-shifting may be multiples of eight. The dhyana 
should be on the concentration of the idea of the increased. 
permeability of the membranes of all cellls to the entry of 
glucose. Conclude the kriyā with a short samadhi. 


Caution — Do the yoga-kriyà for the control of diabetes, 
over and above the treatment by a competent doctor. Check 
your blood periodically for the glucose level. The doctor will 
decide if medicinal treatment is not necessary, and if 
necessary, the dose to be adopted. 


Mudra-Japa for Relief from Hepatic Disorders 


Alcoholics may damage their livers. The specialized hepatic 
cells are replaced by white connective tissue (collagen fibres) 
and, as a result, the liver may shrink to a hard mass. This is 
an irreparable condition and mostly fatal. If the disease is 
detected early and if alcohol is completely given up, the 
prognosis may not be very bad. Only in such a case, yoga 
may be helpful. 


Hepatic sluggishness may also sometimes occur due to 
metabolic dysfunction. Fatty liver may be another problem. 
Liver-malfunctioning may be the incriminating factor. These 
cases are responsive to yogic therapy. 


Viral hepatitis is a common problem. The liver is infected 
by a virus that has different strains. Hepatitis, due to the 
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attack of virus B or C, is usually fatal, whereas the death- 
rate due to the attack of the virus A is low. There are other 
strains of the virus too. Water, contaminated with patients” 
excreta, is the usual medium of infection of virus A, whereas 
blood, seminal fluid, vaginal fluid, saliva, etc., containing 
virus B, coming in contact with the mucous membrane or 
entering directly into the blood stream, spread the infection 
of the B virus. 


Two varieties of mudrā-japa are prescribed here for the 
treatment of liver-diseases. 


Japa with bahupadi mudra :— Sit in any one of the 
postures already recommended for the mudrā-japa. Do the 
sankalpa. Close your eyes. Press your navel with the tips of 
the two index fingers. Press the upper brim of your upper 
abdomen just below the level of the diaphragm with your 
thumbtips. Press your right and left sides of the abdominal 
region between the lower and the upper abdomen with the 
tips of the rest of the three fingers of the respective hands. 
The bahupadī-mudrā is illustrated in fig. 3.30. Do dhāraņā on 
the maniptira. Do dhyana on the idea of getting cure of the 
liver disease. Do the japa of the mantra, orit jüri sah. Do this 


fig. 3.30: Bahupadi-mudra 
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kriyà for at least five minutes a session and three sessions a 
day. 


Japa with kara-parsva-mudra :— This is the same as 
vyapakanijali-mudra with some modifications. It has two 
varieties, namely, (a) the fully-spread (mukulita) and (b) the 
half-open (ardha-mukulita)-mudra. In both varieties, the 
palms are at the level of the neck and chin, and the two 
forearms make an inverted V, with the elbows pressing at 
the sides of the abdomen. In the former variety, the fully- 
spread palms touch each other, with pressure, at the sides 
of the little fingers, the Mercury crests and the lunar mounds. 
In the half-open variety, the pressure contact of the two palms 
is between the palmar sides of the little fingers and the sides 
of the two palms, straight with the little fingers. In the half- 
open variety, the corresponding fingertips touch each other 
without pressing, the pressure being exerted on the 
Mercurian-cum-lunar meridian only. In both the varieties, 
all the fingers and thumbs are closely in contact. Both the 
varieties of the kara-parsva-mudra have been illustrated in 
fig. 3.31. The mantra for the japa is ori jürit sah. The japa may 
be done for at least five minutes a session. Three sessions a 
day would be enough. 


If hepatitis (inflammation of the liver) is due to infection 
by the attack of bacteria or viruses, japa-mudras that stimulate 
the immune system for the enhanced production and 
deployment of the soldiers and weaponry of the body are 
to be practised. They have already been described. The 
mudra- japa for immuno-fortification is done with dharana 
on the visuddhi cakra and dhyana on the idea of triggering 
the immune system. 


If hepatitis is a case of toxicosis, varuna-mudra (jala- 
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mudrā) may additionally be fig. 3.31: Kara-parsva-mudra 
practised for the flush of 
toxins from the body through 
the urine. The varuna-mudra 
is practised by joining the tips 
of the ring finger and the 
thumb of each hand. The 
hands are to be placed on the 
respective knees, with the 
other fingers extended and 
palms upwards. The mudra 
has been illustrated in fig. 3.32. 
While doing the mudra, the 
japa of the varuna-bija (the bija 
of the svādhisthāna cakra), 
vari, is to be done. The japa is 
done in synchrony with the 
slow and steady inhalation 
and exhalation. Dhāraņā on 
the svādhisthāna, dhyana on 
the idea of the flush of toxins 
through the urine and faeces 
and the japa of varit must be 
done simultaneously. This 
mudrā-japa is very useful in 
dermatitis and gastro-enteritis 
too. 


Mudra-japa for Relief from 
Chronic Constipation 


Chronic constipation seems to 
be a minor ailment. But, if not ` (c) Vistarita 
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fig. 3.32: Varuņa-mudrā (Jala-mudra, Āpo-mudrā) 
taken care of, it is a predisposing factor for a number of 
serious diseases. Hyperacidity, dyspepsia, appendicitis, 
piles and haemorrhoids are some of the sequelae to chronic 
constipation. Even cancer in the colon may result from this 
condition. 


A diet, very refined in nature, poor in fibre, hardly 
containing vegetables, salads and fruits, is constipating in 
nature. A non-vegetarian diet is comparatively more 
constipating than vegetarian one. Hence, the first attempt 
to correct constipation should be to include fibre, fibrous 
vegetables and fruits in the diet. 


A sedentary life, without physical work and exercise, is 
predisposed to constipation. Even if one’s vocation and 
profession are likely to be sedentary in nature, one should 
find some time to do some exercises, morning walk and 
yogāsanas. 


Ladies, after menopause or after ovariectomy, suffer 
from oestrogen-deficiency. Old males, in very advanced age 
(after 65 years of age), suffer from the deficiency of 
testosterone. The female and the male hormones are 
anabolic. They are necessary for mineralization (deposition 
of calcium phosphate) in the organic matrix of bones. Thus, 
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developed. Hypocalcaemia (lowered concentration of 
calcium in the plasma) is a concomitant condition of 
osteoporosis. Calcium is necessary for activating smooth 
muscles. In calcium-deficiency, the intestinal motility and 
peristalsis are retarded, resulting in constipation. It is 
recommended that old persons should take some milk 
(preferably separated milk) daily and, if prescribed by the 
doctor, some calcium-tablets. 


Here our focus is on the japa in some āsanas or with 
some mudrās. It may be noted, however, that this yogic 
therapy is an aid to other therapies, already indicated. 


The japa of the (dharā-) prthvi-bija in pavana- 
muktāsana. First, three varieties of pavana-muktāsana are 
described. Take at least three glasses of warm water and then 
do pavana-muktasana just before the usual time of 
defecation. Lie on your back on the floor on which a carpet 
or a four-folded blanket is spread. Fold your right leg at the 
knee and, with clasped hands, hold your leg just below the 
level of the knee. Press hard so that your right thigh puts 
pressure on the right side of your abdomen. While doing 
this, do dhāraņā on your mūlādhāra-cakra, do japa of laii 
and dhyana on the idea of the backward peristalsis of your 
colon and rectum. Repeat this procedure with your left leg. . 
At the third stage, fold both the legs at the knees. This time, 
clasp both the legs below the knees with your hands, the 
right hand clasping your left wrist. The rest of the procedure 
remains the same. The pavanamuktāsana, half and full, has 
been illustrated in fig. 3.33. 


The japa of lam with prthvi-mudra and ašvinī- 
mudra :— The prthvi-mudra is performed by joining the 
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tips of the little finger and the thumb of each hand (fig. 
3.34). The hands are placed on the respective knee, with 
the palms facing upward. All the other fingers remain in a 
straight condition. For the present purpose, the japa of the 
dharā-bīja (lani) is done, while performing both the prthvī- 


(a) Right leg (b) Left leg 
fig. 3.33: Pavana-muktāsana 


(a) Both legs 
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fig. 3.34: Prthvi-mudra 
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mudrā and the ašvinī-mudrā. The word asva means “a 


horse.” For doing this mudrā, sit in sukhāsana and 
rhythmically contract and relax the muscles of your anal 
region and the two anal sphincters. The horse is imitated 
in doing this mudrà and hence is the name. While you 
contract and relax these muscles and the sphincters, 
mentally utter the mantra laii, and do dhāraņā on the 
mūlādhāra. Repeat the japa for about 25 times. 


The japa of vam with miila bandha :— The mūla bandha 
is practised in any of the meditative postures including the 
sukhasana. After a deep inhalation, the muscles of the lower 
abdomen, from the anus to the navel, are pulled backwards 
and upwards, with full retention of breath. During this phase 
of this kriyā, do the japa of the bīja varı, with dhāraņā on the 
svādhisthāna cakra. When you feel to exhale, do that, and 
repeat the process several times. Your dliyàna should be on 
the idea of the expulsion of the faeces. You may also perform 
the mila bandha without the initial püraka and the 
subsequent kumbhaka. While in the bandha, you may inhale 
and exhale. 


Japa with the apāna-mudrā :— Sit in sukhasana (the 
comfortable pose) or on a hard chair or hard bed. Use both 
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fig. 3.35: Apāna-mudrā 


hands separately for doing the apāna-mudrā by joining the 
tips of the ring finger, the middle finger and the thumb. 
Rest the hands on the respective knees. The apāna-mudrā is 
illustrated in fig. 3.35. The mantra for the japa is oii apānāva 
svāhā. Mentally utter this mantra, a long ori! while inhaling 
and apānāya svāhā while exhaling. Do dhāraņā on the 
mūlādhāra and dhyana on the idea of the expulsion of the 
faeces. 


Japa with the upastha-mudra :— The upastha-mudra is 
performed by loosely (without pressing) interlocking the 


fig. 3.36: Upastha-mudra 
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fingers of both hands at the knuckles, placing the thumbtips 
on the left index finger, making a hollow by both palms, 
joining the hind parts of the palms in front of the wrists 
with the mutual exertion of pressure on the Venus mound 
and the lunar mound and making an inverted V, with the 
convergence of the hands, the divergence of the elbows and 
the contact of the forearms with the sides of the abdomen. 
The upastha-mudrā is illustrated in fig. 3.36. This is a mudra 
which is useful for the generative organs and also for the 
excretory organs. In the former case, the associated cakra is 
the svādhisthāna and the bija-mantra for japa is vari. In the 
latter case, the associated cakra is the mūlādhāra and the 
bija-mantra is lam. For relief from constipation, the japa of 
lari is done with the upastha-mudra, while doing dharana 
on the mūlādhāra and dhyana on the idea of the expulsion 
of the faeces. 


Japa with the dvinada-pankaja-mudra — The pankaja- 
mudra has already been described and illustrated in Part II 
of this book. In performing this mudrā, the ventral sides of 
the two forearms are kept in contact between the wrists and 
the elbows. Thus, it is ekanada (with a single stalk only). 
This mudrā is positioned vertically, with the lotus-flower- 
like hands in front of the face. In contrast, the dvināda- 
pankaja-mudrà has two stalks, the two forearms diverging 
from the joined wrists towards the elbows. The tips of the 
little fingers and those of the thumbs are in mutual contact. 
All the other fingers are separate and infolded. The hands, 
with the fingers, present the resemblance of a semi- 
blossomed lotus-flower. The mudrā is positioned below the 
level of the nose, in front of the chin, neck and chest, with 
the elbows in contact with the sides of the upper abdomen. 
The hind parts of the palms up to the wrists should feel the 
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fig. 3.37: Dvināda-pankaja-mudrā 
pressure, while doing this mudrā in sukhāsana (fig. 3.37). 
The bīja-mantras for the japa are larit and varii, laii while 
inhaling and vari: while exhaling. The japa is silent and may 
last for about three minutes. The inhalations and exhalations 


are slow and steady. Dhāraņā on the mūlādhāra and the ` 


svādhisthāna shifts, the former for ları and the latter for 
vam. Concentration on the idea of excretion or generation 
is fixed, depending on the objective. 


Japa with parsni-mudra :— To perform this mudra, stand 
by the side of a table or a wall with light touch on this 
support with all the fingers of both the hands. See that the 
hands transmit very little weight of your body. Raise the 
front parts of both soles and stand on the two heels only. 
Stand in this posture for about three minutes. While 
standing, do the japa of the prthvī-bīja (ları). The japa should 
be synchronous with the slow and steady inhalation and 
exhalation. The mudrā has been illustrated in fig. 3.38. 
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Japa-Therapy in Cancer 


Cancer affects all organs and 
all tissues of the body. Any 
chronic irritation — physical, 
mechanical, chemical, or 
otherwise — may bring about 
a genetic change at the cellular 
level. Such agents are called 
mutagens. Due to their 
influence, the cellular DNA 
changes any of the four bases 
or the base sequence. A cell 
with changed DNA becomes 
alien to the body. It declares its 
own autonomy and 
sovereignty. It grows wildly. It 
migrates to different parts and 
establishes its colony. It works 
outside the holistic relatedness. 
Such uncontrolled growth 
becomes fatal to the body. 


fig. 3.38: Parsni-mudra 


If the disease is detected at an early stage, or, in the 
worst case, not at a very late stage, surgical and medical 
treatment may be complemented with japa therapy. The 


following steps may be adopted: 


1. Do the sankalpa. 


2. Switch all your cakras on by the following technique. 
Sit in any meditative posture or on a hard chair or a 
hard bed in erect position. If you are unable to sit, lie 
in šavāsana. Close your eyes. Relax. Mentally utter 
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the following mantra with shifting visualization 
(calad-dhāraņā). i 

om aim hrim $rrm krīnit kliit dum durgāyai namah. 
When you utter ori, visualize the sahasrāra and ājūā 
in succession. When you utter aini, hrīrit, $rīnit, krīnit 
and kii, visualize the visuddhi, the anahata, the 
manipüra, the svādhisthāna and the mūlādhāra, 
respectively. When you mentally utter a long dum 
with some force and a rushing ascent, visualize the 
uncoiling of Mother Kundalini and her serial ascent 
from cakra to cakra until it reaches the sahasrara. 
Make a short pause there and visualize the union of 
the Mother and the Father. When you silently utter 
durgāyai namah, visualize the serial descent of the 
Mother who finally settles in the mūlādhāra in a coiled 
state. Repeat the kriya three times. 


. Recharge your cakras with the bijas in the following 


way. Mentally utter the bijas with shifting 
visualization. 

Descending: — 1. om, ham, yam, ram, vam, lari. 
Ascending: — 2. lam, vam, rami, yam, ham, om. 
Utter a long om for the sahasrāra and the ājūā, ham 
for the višuddhi, yam for the anāhata, rari for the 
maņipūra, vari for the svādhisthāna, and lam for the 
mūlādhāra. Repeat the process several times, from 
the crown to the bottom and from the bottom to the 
crown. 


. Do sarvānga nyāsa by the navarna mantra: ori aim 


hrim klii cāmuņdāyai vicce. Do the nyāsa two times 
for the front, two times for the back, two times for 
the right side and two times for the left side of the 
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body. Start from the top, go down to the feet and 
start from the feet, go up to the top. Touch the body 
with the tips of all your fingers including the thumbs 
of both hands. 

5. Touch the superficial part of the body which is 
affected by the cancer with the ring finger and the 
thumb in tattva-mudrā. This mudrā is performed by 
joining the tips of the ring finger and the thumb of 
the right hand, the two tips touching the body (fig. 
3.39). The palm, in tattva-mudrā, generally does not 
face upwards unlike the varuna-mudra. 

While touching the cancerous part as described, 
mentally or whisperingly utter the camunda-mantra 
which is given below: 

om aim hrim klii camundayai vicce. 

oit glauri hum klrm jim sah. 

jvālaya jvālaya jvala jvala prajvala prajvala. 

aim hrim klirni camundayai vicce. 

jvala ham sarı lam ksari phat svāhā. 
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This mantra is to be recited as many times as you 
can and at any time you like, even without the 
preliminaries we have given here. When you recite 
this mantra, do the dhāraņā on the cancer-site and 
the dhyana on the idea that the soldiers of your 
immune system kill the cancer-cells, devour them 
and burn them. 


6. Your immune system is to be fortified for killing the 
cancer-cells. For this purpose, practise the mātr- 
mudrā, the linga-mudra, the kāma-mudrā, the sankha- 
mudrā and the kantha-mudra, preferably with the 
khecarī-mudrā. These mudrās are to be practised twice 
or thrice a day. Enrich your diet with quality-proteins, 
vitamins and minerals. 


In addition to doing these mudrās, awaken your 
immune system to be conscious of the fact that the cancer- 
cells present in your body are potent enemies and that they 
must be eliminated. For this awakening, take energized 
water, processed as follows, thrice daily. You may process 
it and keep it for use for about a week’s time. Three tea- 
spoonfuls of this water thrice a day would be enough. 


Take a copper-vessel. Fill it with pure water. Potentiate 
this water with maha-mrtyufijaya-mantra of Sukracarya. 
While you recite the mantra, the water in the vessel is to be 
stirred by your right-hand fingers in tattva-mudrā. The 
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mantra is to be recited 10, 27, 54 or 108 times. If you have 
less time, stick to the minimum number 10. The mantra is 
quoted here: 


om haum om jüm om sah. 

om bhüh om bhuvah om svah. 
om tryambakam yajamahe, 
sugandhim pustivardhanam, 
urvārukamiva bandhanān- 
mrtyormuksiya mā "mrtāt. 
om svah om bhuvah om bhūh 
om sah om jūm om haum 


om svaha. 


This water, treated thus, is further processed by the 
following healing mantra (ārogya-mantra). 


om sam sam sim sim sum siim sem saim som saum sam sah. 
vam vam vim vim vum vüm vem vaim vom vaum vam 
vah. 


ham sah. amrtavarcase svaha. 


The water is processed by reciting this mantra 10 or 27 
times. 


The devata of both the mahàa-mrtyufijaya-mantra and the 
healing mantra is Rudra-Siva. One who is an atheist may 
not try the japa-therapy at all. There is little likelihood for 
him to get any benefit from the japa-yoga. 


Sos in Yoga-Tantra 


In any situation of extreme distress for an individual, family, 
a social group, a State, the total humanity of the Earth 
(exobiology is also included for the future), or the total 
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imminent calamities or for getting relief from befallen 
calamities. Here we mention a few of them. 


The Japa of Samputa-Mantras 


1. om hrim dum durgāyai namah. 
om jayanti mangala kali 
bhadrakali kapalini, 
durgā ksama Siva dhātrī 
svaha svadhà namo ‘stu te. 


om hrim dum durgāyai namah. 


2. om hrim dum durgāyai namah. 
om Saranagatadinarta- 
paritranaparayane, 
sarvasyārtihare devi 
nārāyaņi namo ‘stu te. 
om hrim dum durgāyai namah. 
3. om hrim $rim krim 
paramesvari kalike 
hrim érim krim svaha. 

4. krim krim krim him him hrim hrim 

daksine kalike - 
krim krim krim hürh him hrim hrim svāhā. 

Do the japa of any one of these mantras any number of 
times without counting. Continue the japa intermittently at 
your convenience until things are in order and the situation 
is normalized. Surrender yourself to Mother Goddess and 


devoutly do the japa. Do not grumble if things do not happen 
as you wish. Only She knows what is good for you and for 
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the entire cosmos. Remember that even your death may be 
good for you. 


For the Durga-mantra, perform the māty-mudrā and for 
the Kali-mantra, perform the klešahā-mudrā. Adopt the 
following steps for the practice of the klešahā-mudrā. 


Interlock the thumbs of both hands. Place the right 
thumbtip by the side of the base of the left thumb in front of 
the left wrist. Fold the four fingertips of the left hand over 
the back of the right hand to touch the crests or mounds of 
Mercury and Venus. Keep the four fingers of the right hand 
straight under the palm of the left hand. This mudrā, so far 
described, is not different from the kāma-mudrā which is 
placed below the navel and with which the japa of kliti is 
done. The klešahā-mudrā is placed on the forehead with the 
right-hand palm facing your front side (fig. 3.40). The bija 
krim is used with this mudra for the japa of the Kali-mantras. 


The Japa of Some other Trana (SOS)-Mantras 


1. krim. (Devatā: Kali). 
2. om hrim $rim krim paramešvari svāhā. (Devatā: 
Mother Goddess by any name and form.) 


fig. 3.40: Klešahā-mudrā 
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Jl. 
8. 
9. 


om vam vam vam 

namo rudrebhyah 

ksram ksram ksrim 

svāhā. (Devatā: Rudra-Siva). 


. orit ksim ksīrit ksim ksi ksi phat. (Devatā: Your ista- 


devatà.) 


.om aim hrim klim cāmuņdāyai vicce. (Devatā: 


Camunda, Candi, Mother Durga.) 


. om aim hrim klim camundayai vicce. 


om glaum hum klim jim sah. 

jvālaya jvālaya jvala jvala prajvala prajvala 

aim hrim klim cāmuņdāyai vicce. 

jvala ham sam lam ksam phat svaha. 

(Devata: Camunda, Candi, Mother Durga.) 
ksraum. (Devata: Nrsimha-Visnu.) 

om ksraum om. (Devata: Nrsimha-Visnu.) 

om ham ksam ham sah svāhā. (Devatā: Rudra-Siva.) 


For the japa of the Siva-mantra, perform the liriga-mudra. 
For the Nrsimha-mantra, perform the nakha-vidirna-mudra 
(fig. 3.41). For doing this mudrā, fold the four fingers of each 
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hand at the knuckles, place the four fingertips of the left 
hand on the Mars’ trough of the right hand which should 
lie below the former, press the left-hand-Mars’ trough with 
the four fingertips of the right hand, separate the two thumbs 
sideways from the fingers and position the mudra 
horizontally at the level of the navel. Both the Mars’ troughs 
should feel the piercing pressure. 


For the japa of any of the trāņa-mantras, do not bother 
about the formalities. Be yoked to God/Goddess, surrender 
to him/her unconditionally with unwavering faith and 
devotion and continue the japa-kriya until your wrecked 
ship in the tempest is rescued or it sinks with you within it. 


Japa for Mukti and Bhukti 


The Sanskrit word mukti means "release," "liberation," 
"salvation," "escape from the cycles of metempsychosis." The 
word bhukti means "the enjoyment of the body and the 
world," “getting sensual pleasure," “sensual indulgence,” 
"living a life, with some material facilities and fulfilment of 
desires, without pain, calamities, disasters and diseases." 
Tantra pleads for both mukti and bhukti whereas some other 
religious schools lay emphasis on mukti only. The latter 
schools teach to renounce the world and any pleasure in life 
and to neglect the body. We are in favour of bhukti and 
mukti and not of mukti only. Of course, our concept of bhukti 
is not equivalent to sensual indulgence or hankering after 
wealth and power, or neglecting spiritual pursuit. Tyāga 
(sacrifice) and tapah (austerities) are components of our 
bhukti which makes attempts to get the basic necessities of 
life, to get worldly joy and bliss and to avert diseases and 
calamities that make life miserable and painful. Sattvic 
pleasure is part of our bhukti. 
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The philosophy of non-dualism (Advaita Vedanta) has 
the maximum optimism. Accordingly, nobody is eternally 
damned. Everything and everybody have essential identity 
with Brahman, although temporarily alientated. The 
ultimate goal of each manifested entity is to reach the 
original source and, not to rest in Brahman, but to become 
Brahman. A birth or a life is a chance, an opportunity, a 
supplementary examination for self-purification, for a 
progress from the domain of darkness to that of light. Home- 
coming, sooner or later, even for the worst sinner, is a certain 
truth. Every life is a supplementary examination, and the 
final pass is a “must.” Every suffering is a penance 
(prayascitta) which heats gold to remove its impurities. If 
this idea is fully comprehended and firmly grasped, one 
makes conscious effort for spiritual ascent to reach the final 
goal and at the same time one does not neglect this life and 
this world. If one tries to climb up a wall, one must not 
neglect the ladder. 


Generally, books on japa-yoga deal with mukti, and most 
of them favour dualism rather than non-dualism. A very 
few persons associate japa with non-dualism. Our concept 
of japa is a departure from the general trend, however. We 
have made a blend of dualistic Vedanta, non-dualistic 
Vedanta, Yoga and Tantra. Non-dualism is the apex of our 
philosophy. Dualism constitutes the steps to lead to the 
apex. After reaching the goal, the differences between you 
and I, this and that, here and there, the past, present and 
future altogether vanish. But all does not vanish to become 
an absolute void, an absolute zero. All vanishes to become 
tat (that) which is sat (Absolute Existence), Absolute 
Consciousness and Absolute Bliss. 
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We do not fully accept the Yoga philosophy which is a 
modification of the Sānkhya, the modification being the 
recognition of I$vara which is a special purusa (self) among 
the innumerable ones. We have a conviction that the Sankhya 
and the Yoga do not accept a Creator God, the creation of 
the universe and the cyclic nature of the universe, 
comprising creation, sustenance and dissolution. They rather 
accept the eternality of the universe in which individual 
living beings are created due to the conjunction of the 
insentient prakrti and an individual purusa (sentient self). 
Once the purusa is embodied and karmic samskaras are 
generated, birth and death become cyclic until the complete 
separation (kaivalya) of these two tattvas (principles) is 
achieved. In spite of our non-acceptance of the Yoga 
metaphysics, we do accept the yogic techniques and 
fundamental yogic theories of Patafijali. We have tried to 
take maximum advantage of Patafijala Yoga Daršanam in 
presenting our theory and practices of japa-yoga. 


As we have already indicated, our basic philosophy is 
non-dualistic. We have made use of the Vedas and the 
Upanisads in our synthetic approach. We feel that the 
Bhagavad-Gītā is a very good source of yogic theories and 
practices. The Gita is a marvellous and supreme piece of 
scripture that synthesizes many ancient Indian systems. We 
have made use of the holistic yoga of the Gita in synthesizing 
our theory. 


The Tantra is a Pandora's box which contains the most 
sublime and the most ignoble ideas and practices. Now it is 
almost impossible to weed out and purify it. We regard 
Tantra in high esteem; simultaneously we hate the vama- 
mürga of the Tantra. In our opinion (which may be totally 
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wrong), today's Tantra is mostly (we don't universalize) a 
bundle of fraud and savage, primitive practices in the East 
and bestial sexuality in the West. Tantra is purely a spiritual 
science which has been adulterated and polluted through 
the ages by the animality and barbarity of the sensual, wicked. 
Our tantra does not budge even a nanometre from the path 
of spirituality; it worships only one Mother of the universe 
and only one Father of the universe (Sakti and Siva; Siva 
and Siva) in different forms and by different names. Our 
Tantra has many special methods and techniques to make 
this life worth living, to get the mercy of the Mother and the 
Father and to attain to liberation. We have made use of Tantra 
in Our japa-yoga. 

We hope, our holistic approach would benefit our readers 
if they try to practise japa-yoga in their life. Sadhana is the 
only key to success in yoga and tantra. 
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Glossary 


abhiseka : 1. Anointing, inaugura- 
ting or consecrating by 
sprinkling water processed 
by a mantra. 2. Religious 
bathing, ablution. 3. Bathing 
a deity to whom worship is 
offered, while chanting a 
mantra. 


abhyāsa : Practice. 


ācamana : Sipping water that has 
been made sacred by a 
mantra. 


adhomukham : Literally, "faced 
below.” A kind of mudrā 
done before the Gāyatrī-japa. 

adhyaksa : Chairperson. 

ādhyātmika : Spiritual. 

Aditi : 1. The same as Ākāša in 
the superheated state. 2. 
Devourer. 3. Boundlessness; 
immensity; inexhaustible 
abundance; unimpaired 

condition; creative power; 

indeterminate expanse; 

Mother of shining entities. 


Advaita : 1. Non-dual. 2. A non- 
dualist. 


advaita-vada : The doctrine of 
non-dualism. 

Ādyāšakti The Primordial 
Power; the Mother of the 
universe. 

Āgama : Tantra, the knowledge 
narrated by Lord Šiva to His 
Sakti (Pārvatī or Gaurī); the 
science directly given by the 
Lord, God. 

agni : 1. The tattva of fire or heat 
in particular and energy in 
general. 2. Fire. 


agni-bīja : The name of the bīja 
ram. 

agnihotra : Sacrificing to Agni, 
God who presides in fire 
and all types of energy. 

agra : Front. 

agra-sparsi-tadasana : A standing 
posture, while resting on the 
tips of the toes. 

aham : I. 


ahankara : Ego or egoism; the 
evolute of buddhi. 
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ahimsa : Non-violence in thought, 
speech and action. 


āhuti : Offering; oblation with fire 
to the deities. 


aim : The seed-syllable of Mother 
Sarasvati. 


The unconscious 
repetition of a mantra, 
without the movement of the 
lips; the spontaneous 
repetition of the mantra 
so ‘ham (He is I); 
spontaneously uttered and 
repeated. 


ajapa 


ājūā : 1. Command, order. 2. The 
eyebrow centre in the subtle 
body. 


ükarsana : 1. Attraction. 2. The 
tantrika ritual to bring about 
attraction between two 


persons. 


Ākāša : Space, the subtlest state 
of material existence; the 
subtlest one among the five 
states of the existence of 
matter and energy. 


ākāša-bīja : The name of the seed- 
syllable ham, the bija of the 
višuddhi cakra. 


akasi-mudra : A kind of gesture, 
done by the contact of the 
back of the middle finger and 
the tip of the thumb. 


aksara : 1. Syllable. 2. Undecaying 
and imperishable; Brahman 
and Maya. 

akula : The tantrika meaning is 
“Divine Father" or "Siva." 

ülamba : Support. 

ālambana : The same as ālamba. 

amātra : Devoid of mātrā, any of 
the three elements of AUM, 
A, U, M. 

ambā : Mother. 

amrta : Ambrosia. 

amrta-bīja : The name of the seed- 
syllable varı, the bīja of the 
svadhisthana-cakra. 


1. Unbeaten. 2. The 
psychic centre in the subtle 
body at the level of the heart. 


anühata : 


anühata-dhvani : The unbeaten, 
subtle sound orit. See anāhata- 
nada. 


anāhata-nāda : The subtle onkara 
sound, produced without 
being beaten, the sound of 
the vind of Mother Sarasvati, 
reflected by all entities of the 
and 


micro- the macro- 


universe. 
anamika : Ring-finger. 
Ananda : Pure Bliss without the 


trace of joyfulness and 
sorrowfulness. 
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ananda : 1. Bliss, delight. 2. 
Experience. 


anāsakti : Non-attachment. 


anga : Limb; organ; part of the 
body. 


The thumb. 
anima : A siddhi by which a yogī 
can reduce himself to a 


angustha : 


micro-size so that he may 


pass through any 


obstruction. 


añjali : The open hands placed 
side by side and slightly 
hollowed. 


ankura : A sprout; a newly germi- 
nated shoot; a tender blade 
of leaf. 


antah/antar : Internal. 


antahkarana : The subtle, internal 
organ in which the karmic 
impressions are printed; its 
main components are: the 
buddhi, the ahankara and the 
manas. 


antariksa : 1. The intermediate 
space between heaven and 
earth. 2. The intermediate 
state between bhūh and 
bhuvah and between bhuvah 
and svah. 

anuloma-viloma-pranayama : A 
kind of pranayama with 
breathing through alternate 


nostrils; (anuloma = in the 
direction of the hair; 
pratiloma = against the 
direction of the hair). 


anusthana : 1. Performance. 2. 
Religious practice in 
conformity with scriptural 
prescription. 3. The practice 
of religious austerity, with 
special reference to japa, 
kirtana or svadhyaya. 


anustup : The name of a Vedic 
metre. i 

Apah : The primordial cosmic 
fluid or plasma, evolved 
from Mahat or Virāģ. 


apāna-mudrā : A kind of yogic 
posture shown by joining 
the tips of the ring-finger, the 
middle finger and the thumb. 


aparigraha The 
accumulation of property; 
the  non-acceptance of 
unearned cash or kind. 


non- 


arani : The lower friction-stick; the 
lower piece of wood (taken 
from Ficus religiosa) used for 
kindling fire by attrition. 

ardha : A half. 

ardha-mukulita : Half-open. 

ārogya : Cure; healing. 

arohana : The act of ascending. 


arpana : Offering. 
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ürta : One struck with calamity, 
fallen into misfortune, or 
afflicted with physical or 
mental suffering. 


artharthi : One who hankers after 
more and more money, 
wealth, power and prestige. 


arüpa : Formless. 


āšā : 1. Hope. 2. Expectation of 
gain from others. 

üsakti : Attachment. 

üsana : 1. A yogic posture. 2. 

Something on which one 

sits. 


asaya : Reservoir. 


asmitā : 1. The possession of the 
experience of “I am.” 2. Ego- 
centricity. 

āšraya : Shelter. 

asta : Eight. 

astanga : Eight limbs. 

asteya : Non-stealing. 

astra : used in the dative case 
(astrāya) before the mystical 
syllable phat in a tāntrika 
mantra, meaning "Let it work 
as a weapon, a missile." 

ašva : Horse. 

ašvattha : Pipal (Ficus religiosa). 

ašvinī-mudrā : A kind of yogic 
gesture, in which the 
muscles of the anal 


sphincters contract and 
relax rhythmically, simul- 


ating what the horse does. 


Ātmā : Self; the universal Self; 
Īsvara or Brahman; Brahman 
associated with Maya. 


The self; 
Brahman associated witha 
created entity. 


atma individual 


āvāhana : Invitation; calling. 
āvaraņa : A cover; a veil. 
āvaraņa-pūjā : The yantra-pūjā, in 
Tantra, in a definite sequence 
of layers in the mystic geo- 
metrical diagrams. 


avarohana : The act of descending. 


The 
word avatarana means "to 


avatüra God-incarnate. 


descend." 


avidyā : Ignorance; lack of right 


knowledge. 
Avyakta/avyakta : 1. Unmanifest; 
unmanifested. 2. The 


unmanifested Primordial 
Nature, the precursor state 
of the universe of matter and 


energy. 

avyavaharya : Something that 
cannot be made use of; not 
empirical; not 
phenomenological. 


bahih/bahir : External. 
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bahupadi-mudra A kind of 
gesture in which the upper 
abdomen is pressed with the 
fingertips and thumbtips of 
both hands. 


bandha : Any tāntrika technique 
for binding, bonding, 
obstructing or locking the 
flow of Prana. 

basti : 1. A hatha-yoga technique 
for cleansing the colon and 
the rectum by the yogic 
enema. 2. Lower belly. 3. An 
enema. 

bhagavān/bhagavat : God. 

bhakti : Devotion. 

bhakti-yoga : The yoga of 
devotion. 

bhargah/bhargas Radiance, 
lustre, splendour. (Derived 
from the verb-root Vbhyj.) 

bhava : Idea; thought. 

bhojana : Eating; a meal. 

bhū : 1. The earth. 2. The tattva of 
the mūlādhāra cakra. 3. The 
solid state of matter. 

bhü-bija : 1. The name of the seed- 
syllable lam, the bija of the 
mūlādhāra. 2. The name of the 
bija glaum. 

bhüh : 1. The world, present here 


and everywhere, which is 
gross and with four 


dimensions. 2. God who 
presides the bhüh world. 


bhujangāsana : The cobra-pose. 


bhukti : Attaining something that 
is desired; the fulfilment of 
worldly desires. 


bhüta : 1. Any of the five states of 
material existence — solids, 
liquids, gases, energy and 
ākāša (space). 2. Any created 
entity, either living or non- 
living. 

bhüta-$uddhi : Sanctifying the 
body-elements by special 
mantras. 


bhuvah : 1. The world, present 
here and everywhere, which 
is subtler than bhith, with its 
specific dimensions. 2. God 
who presides the 
bhuvarlokah. 


bija : 1. Seed. 2. A mystical seed- 
syllable in Tantra. 


bijaksara : A seed-syllable. 


bindu : 1. A point. 2. Singularity. 
3. A point in the subtle body, 
located half-way between 
the brahmarandhra and the 
ājūā, roughly at the level of 
the pineal gland. 

Brahma: One and only one God, 
with reference to His role in 
creating the universe 
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initially and continually; 
one of the Hindu Trinity. 


brahma-bija : The name of the 
seed-syllable sah. 


brahmā-bīja : The name of the 
seed-syllable klim. 


brahmacari : One who practises 
brahmacarya. 


brahmacarya : Sex-abstinence for 
a satinyasi; regulated and 
ethical sex-life 
householder. 


for 


brahma-jfiana : Knowledge on 


Brahman. 


brāhma-muhūrta : The time at 4:00 
a.m. or 4:00 to 6:00 a.m. 
(brahma = pertaining to 
brahma; muhürta = moment). 


Brahman : The formless, attribute- 
less, actionless, unmodifi- 
able, timeless, spaceless, 
immaterial Reality that is 
pure Existence, Conscious- 
ness and Bliss. 


brühmana : A spiritually 
enlightened person with 
knowledge on Brahman and 
realization of Brahman. 


brahmāņda : 1. The universe; the 
cosmos; the vi$va or all (the 
whole of the existing matter 
and energy). 2. A galaxy out 
of the innumerable ones. 


brahma-nirvāņa : The complete 
the self in 
with the 


concomitant loss of identity 


merging of 
Brahman, 


of the former and without its 


being converted into 


nothing. 
brahmānubhūti : The experience 
of Brahman. 


brahmarandhra : The apex orifice 
in the subtle body; the exit- 
opening in the susumna at the 
summit of the head. 


brahmi sthiti : The word brahmi is 
in feminine gender and 
means 
brahma”. 


“pertaining to 
The word sthiti 
means “stay” or “situation.” 


The whole expression 
means “stay in Brahman or 
Iévara." 


brahmopalabdhi : The realization 
of Brahman. 


Buddhi : Cosmic Intellect; Cosmic 
Mind; Supermind; Mahat; 
Virad; the first evolute whose 
evolvent is Maya or the Mūla- 
Prakrti, the unmanifested 
Primordial Nature. 


buddhi : Buddhi or the Cosmic 
Intellect encased in an indi- 
vidual body that serves as 
an upādhi; the individual 
intellect; a subtle organ for 
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intellection in 
antahkarana. 
buddhi-yoga : Karma-yoga with 
con-stant fixation of intellect 
on God 
equanimity of mind in both 


and with an 


success and failure. 


cakra : 1. The wheel; the circle; the 
vortex; the disc; the discus. 
2. Any one of the psychic 
centres in the subtle body. 

cakra-pūjā : 1. The right-path 
tantrikas' meditation on the 
cakras and on the deities 
presiding therein. 2. The left- 
path tantrikas’ worshipping 
rituals (worshipping the 
vulva: yoni-pūjā), followed 
by herd or flock coitus in 
sequential shifts. Undressed 
women lie on the floor in a 
circle like spokes in a wheel, 
with heads towards the 
centre and faces upward. 
The bhairavas (male 
tāntrikas) do sex-play with 
the (female 
tāntrikas) in rotation. 


bhairavis 


cakrürcanam : See cakra-pūjā of the 
left-path tāntrikas. 


cakra-sādhanā : Meditation on the 
cakras individually and/or 
serially. 


calad-dharana Dhāraņā in 


motion; shifting 
visualization. 
Camunda/Camundi : Mother 


Durga in her angry, over- 
active state. 

Candi : Mother Durga, with pre- 
ponderance of rajas. 

carana : Step. 

caturmukham : Literally "four- 
faced." A kind of mudra done 
before the Gayatri-japa. 

cetana Literally 
“consciousness.” A kind of 
mudra done after the Gayatri- 
japa. 

chandah : Any metre of a Vedic 
mantra. 

cin-mudra : The yogic seal made 
by the contact of the tips of 
the thumb and the index 
finger and placed on the 
knee, with the palms facing 
upward, for the promotion 
of consciousness. 

Cit : Pure Consciousness. 

citta : Mind-stuff; a yogic term for 
the thinking faculty. 

citta-Suddhi : The purification of 
the citta or buddhi. 


citta-urtti : The whirls of mind. 
daksina : 1. Right side. 2. South. 
daksinācārī : A follower of the 
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initially and continually; 
one of the Hindu Trinity. 


brahma-bija : The name of the 
seed-syllable sah. 


brahma-bija : The name of the 
seed-syllable klīri. 


brahmacari : One who practises 
brahmacarya. 


brahmacarya : Sex-abstinence for 
a saninyasi; regulated and 
ethical sex-life 
householder. 


for a 


brahma-jñüna : Knowledge on 


Brahman. 


brāhma-muhūrta : The time at 4:00 
a.m. or 4:00 to 6:00 a.m. 
(brāhma = pertaining to 
brahma; muhürta = moment). 


Brahman : The formless, attribute- 
less, actionless, unmodifi- 
able, timeless, spaceless, 
immaterial Reality that is 
pure Existence, Conscious- 
ness and Bliss. 


brühmana : A spiritually 
enlightened person with 
knowledge on Brahman and 
realization of Brahman. 


brahmāņģa : 1. The universe; the 
cosmos; the višva or all (the 
whole of the existing matter 
and energy). 2. A galaxy out 
of the innumerable ones. 
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brahma-nirvāņa : The complete 
the self in 

with the 

concomitant loss of identity 
of the former and without its 
being 


merging of 
Brahman, 


converted into 


nothing. 


brahmānubhūti : The experience 
of Brahman. 


brahmarandhra : The apex orifice 
in the subtle body; the exit- 
opening in the susumņā at the 
summit of the head. 


brahmi sthiti : The word brahmi is 
in feminine gender 
means 
brahma”. 


and 
“pertaining to 
The word sthiti 
means “stay” or “situation.” 
The 
means “stay in Brahman or 
Iévara." 


whole expression 


brahmopalabdhi : The realization 


of Brahman. 


Buddhi : Cosmic Intellect; Cosmic 
Mind; Supermind; Mahat; 
Virad; the first evolute whose 
evolvent is Maya or the Mūla- 
Prakrti, the unmanifested 
Primordial Nature. 


buddhi : Buddhi or the Cosmic 
Intellect encased in an indi- 
vidual body that serves as 
an upādhi; the individual 
intellect; a subtle organ for 
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intellection in 
antahkarana. 


buddhi-yoga : Karma-yoga with 
con-stant fixation of intellect 
on God 


equanimity of mind in both 


and with an 


success and failure. 


cakra : 1. The wheel; the circle; the 
vortex; the disc; the discus. 
2. Any one of the psychic 
centres in the subtle body. 
cakra-pūjā : 1. The right-path 
tantrikas’ meditation on the 
cakras and on the deities 
presiding therein. 2. The left- 
path tantrikas’ worshipping 
(worshipping the 
vulva: yoni-pūjā), followed 


rituals 


by herd or flock coitus in 
seguential shifts. Undressed 
women lie on the floor in a 
circle like spokes in a wheel, 
with heads towards the 
centre and faces upward. 


The bhairavas (male 
tāntrikas) do sex-play with 
the bhairavīs (female 


tāntrikas) in rotation. 


cakrārcanam : See cakra-pūjā of the 
left-path tāntrikas. 


cakra-sādhanā : Meditation on the 
cakras individually and/or 
serially. 


calad-dharana Dhāraņā in 


motion; shifting 
visualization. 
Camunda/Camundi : Mother 


Durga in her angry, over- 
active state. 

Candi : Mother Durga, with pre- 
ponderance of rajas. 


carana : Step. 


caturmukham : Literally “four- 
faced." A kind of mudrā done 
before the Gayatri-japa. 


cetanā 
"consciousness.” A kind of 
mudrā done after the Gāyatrī- 
japa. 

chandah : Any metre of a Vedic 


Literally 


mantra. 


cin-mudra : The yogic seal made 
by the contact of the tips of 
the thumb and the index 
finger and placed on the 
knee, with the palms facing 
upward, for the promotion 
of consciousness. 


Cit : Pure Consciousness. 


citta : Mind-stuff; a yogic term for 
the thinking faculty. 


citta-Suddhi : The purification of 
the citta or buddhi. 


citta-vrtti : The whirls of mind. 
daksina : 1. Right side. 2. South. 


daksinācārī : A follower of the 
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right-path of the Tantra. 
daksina-marga : The right path. 


daksina-margi : A follower of the 
right path of the Tantra. 


dala : A petal of any cakra of the 
subtle body. 


daridra-narayana-seva The 
service to the poor, regarded 
as if they are gods. 


dasa : Ten. 
dasa : Servant. 


deva/devah : 1. A god; a male deity. 
2. One who is shining, 
lustrous, resplendent. 


deva-grha 8 A private 
worshipping room in one's 


residential building. 


devālaya : A worshipping place 
(deva = deity; ālaya = house); 
a temple. : 

devatā : 1. Deity. 2. Somebody 
who is resplendent. 


Devī/devī : A female deity; 
feminine of Deva/deva. 


dharana : A yogic process by 
which concentration is 
focused on a spot. 


dhatu : Verb-root. 


dhauti : A hatha-yoga technique 
for cleansing the anterior 
alimentary canal 


(oesophagus and stomach). 


dhenu-mudrā : A kind of tantric 


gesture done with fingers. 
dhīh : Intellect. 
dhīmahi : We meditate on (the 
verb-root being Vdhyai). 


dhiyah : The plural form of dhih 
in the accusative case. 


dhiipa : Incense. 
dhvani : Sound. 
dhyana : Focusing the attention 


on a single idea that flows 
in the mind continuously 
without interruption. 


dhyeya : The idea, thought or 
object meditated upon. 

dik : Direction; dimension. 

diksa : The initiation of a disciple 
by a guru with a mantra. 

dipa : 

dur : The seed-syllable of Mother 
Durga. 

dürbà 
(Panicum dactylon). 


Lamp. 


A species of grass 


Durga : The Mother Deity who is 
the combination of Kali, 
Laksmi and Sarasvati. The 
Mother of the universe who 
dispels calamities and mis- 
fortunes. 


. dvādaša : Twelve. 


dvaita : Dual. 
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: The doctrine of 
dualism. 


dvaita-vüda 


dvi : Two. 


dvimukham Literally "two 
faced." A kind of mudra, 
done before the Gayatri-japa. 
The 
gesture of a lotus with two 
stalks. 


dvināda-pankaja-mudrā 


ekāgratā : One-pointedness in 


concentration. 
ekāksara : Monosyllable (eka = 
one; aksara = syllable). 
ekanāģa : With a single stalk. 


ekešvara-vāda : The doctrine of 


monotheism. 


gam : The seed-syllable of Lord 
Gaņeša. 


The Lord of all; Lord 
Gaņeša. 


Gaņapati : 


ganapati-bija : The name of the 
seed-syllable gari. 


Odour, smell. 2. 
Sandalwood-paste; its fra- 


gandha : 1. 


grance. 


Gaņeša : The Lord of all. The icon 
of the deity is pot-bellied, 
with an elephant-head. 


Gaurī : The Power or Consort of 
Rudra-Siva. 


gayati : 
Gayatri : 1. Mother Sarasvati, the 


Sings. 


Consort of Brahma; the 
Divine Mother who sings 
and plays her vind, who 
produces the onkāra 
vibrations that generate the 
Supermind (Virād or Buddhi) 
and the universe therefrom. 
This word has been derived 
from the verb-root, gai, 
meaning "to sing.” 2. A 
specific metre, containing 24 
syllables of some Vedic 
mantras. 


ghi : A word derived from the 
Sanskrit 
meaning "dehydrated and 


word X ghrta, 


clarified butter." 
ghrta : The same as gi. 


glaurit : The seed-syllable of Lord 
Gaņeša. 


_gomukhī : A specially made small 


cloth-bag, hung from the 
neck, used for concealing the 
rosary while counting japa. 


gopī : The lady of the ancient 
Indian town, Gopa, where 
cow-husbandry was the 
vocation of the inhabitants. 


Govinda : One of the names of 
Lord Visņu. 
graha : Planet. 


grahaņa : The subtle, mental, 


internal organs of 


perception. 
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grahita : The perceiver or the self. 


grāhya : 
perceivable. 


Something which is 


grathitam/grathita mudrā : A kind 
of gesture done before the 
Gayatri-japa. 

grhastha : A householder. 

guda : Anus. 


guhya To be covered or 
concealed or hidden or kept 
secret; concealable, private 


part of the body. 


quna : 1. Strand or string. 2. 


Attribute, property or 
quality. 3. Any of the three 
strings — sattva, rajas or 
tamas. 


guru : 1. Spiritual preceptor. 2. 
Teacher. 


gurvī : 1. The wife of the guru 
(guru-mātā). 2. The spiritual 
partner of the guru. 3. A 
female spiritual preceptor. 
The seed-syllable of Lord 
Sadāšiva; the bija of ākāša 
tattva; the bija of the visuddhi 
cakra. 


ham : 


ham sah : 1. Ahan sah (I am He; I 
am God; I am Brahman). 2. 
Haritsah, as one word, means 
"a goose or a swan." 


1. The 
word hanu means "cheek or 


Hanumat/Hanumān : 
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jaw." The word hanumān 
literally means "one having 
(large) jaws." 2. Hanuman of 
the Ramayana is the great 
devotee of Lord Rama. 


Hari : Derived from the verb-root 


Jhr, meaning “to take away 
or remove evil, sin, sorrows 


, 


and calamities;" one of the 


names of Lord Visnu or 


Krsna. 
hasta-tanka-mudrā : (The word 
hasta means "hand" and 


tanka means “a hatchet” or 
"a stamped coin"). It is a kind 
of mudrà, in the shape of a 
hatchet, shown by the two 
hands. 


hatha-yoga : The word hatha 
means "force," "forcibly," 
"rigorous." hatha-yoga is a 
system of Yoga which 
prescribes rigorous 


discipline to yoke the body. 


: The seed-syllable of Lord 
Siva. 


hauri 


Oblation in a fire- 
sacrifice. 


havana 


havisyanna : Rice cooked with 
more milk, a little ghī and just 
enough raw sugar, eaten 
only once a day at noon or 
in the afternoon. 
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hirisa : Violence — mental, verbal 
or physical. 

homa : The act of making an 
oblation to the gods by 
casting dehydrated, clarified 
butter into the fire. 


hrd : 1. The seat of feeling and 
emotion. 2. The seat of 
thought and intellectual 
operation. 3. The heart. 4. The 
anühata cakra. 


hrdaya : See hrd. 


hrim : 1. The seed-syllable of 
Mother Gauri. 2. The seed- 
syllable of 
Mother. 


any Divine 


hum : A mystical seed-syllable 
uttered in mantras for protec- 
tion. It is the kavaca-bija (the 
bija for protection). 


hari : The same as hum, but with 
greater force. 


ida : The subtle lunar channel on 
the left of the susumņā for the 
flow of Prana. 


indriya : The sensory and motor 
subtle organs, present in the 
subtle body. 

ista : Wished, desired, liked, 
cherished. 


ista-deva : The chosen, tutelary 
male deity. 
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ista-devata : A chosen, tutelary 
deity; god/ 
goddess; one particularly 


favourite 


worshipped (male or 
female). 
ista-devi : A chosen, tutelary 


female deity. 


Isvara : One who rules or controls; 
Almighty God who controls 
the universe. 

Īsvara-praņidhāna : Stay in God; 

complete absorption in God. 


Iévari : Goddess; the Consort of 
God; Maya. 


jagarita/jagrata : Waking. 
jalam : 1. Water. 2. The liquid state 
of matter. 


janah : 1. The world, present here 
and everywhere, with its 
specific subtlety and dimen- 
sions. 2. God who presides 
over the world of janah. 

janu : Knee. 

jānu-vrtta : Patella. 


japa : The silent, humming or 
vocal repetition of a mantra 


or God's name. 
japa-thali : See gomukhī. 
jaya : Victory. 
jijūāsu : One desirous of knowing. 
jīva : An individual living being; 
an individual self. 
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jivanmukta : Liberated, albeit still 
living with a body. 

jīvātmā : An individual self. 

jūāna : Knowledge. 


jūāna-mudrā : 
knowledge; the same as the 
cin-mudrā, except the palms 


The gesture of 


facing downward. 


jitāna-yoga : The yoga of Brahma- 
knowledge; the yoga of the 
realization of the Self. 

jūānī : A highly enlightened 

person; a person with 


Brahma-realization. 


ka/kah : 1. See Apah or Nara. 2. 
Hiranyagarbha or Brahma. 


kaivalya : A Sankhya Yoga word 

for which 
complete 
disassociation (separation) 
of a purusa (individual self) 
from Prakrti the 
subsequent stay of the former 


liberation 
involves a 


and 


in isolation in a higher realm, 
without further rebirth. 


Kali : The Power or Consort of 
Rudra-Siva. The word is 
derived from kala (time). She 

time when the 

universe is and 
dissolves it in the total 
dissolution. She 
hilates everything 
continually and finally. She 


creates 
born 


anni- 


is the same as Mother Gauri 
with changes in form, colour 
and attributes. 


Kalika : See “Kali.” 

Kalisi : A worshipper who deifies 
his organs, tissues and cells 
and temporarily plays the 
role of the deity. 

kama : Wish, desire, longing. 

kama-bija : The name of the bya 
klint and also of lan. 

Kamala: Mother Laksmi. 

kāma-mudrā : A kind of tāntrika 


gesture, the 
seed-syllable Klirit is uttered. 


with which 


kāmanā : Desire. 

kampana : Trembling, tremor. 

kanda : 1. A bulb or tuber. 2. The 
source. 


kanisthikā : The little finger. 
kantha : Throat. 


kantha-mudra : A kind of gesture 


by which the throat is 
pressed. 
kapālabhāti : A — hatha-yoga 


technique for cleansing the 
sinuses in the frontal portion 
of the head. 


kara : Hand. 


karamala : The fingers of the right 
hand used as a rosary for 
counting any japa. 
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kāraņa-šarīra : The causal body. 
A kind of 
the hands 


brought into contact at the 


kara-parsva-mudra : 
gesture with 


sides of the little fingers and 
the lunar mounds. 


karaprstha : The back of the hand. 


karatala : Palm. 


karma : 1. Action. 2. Mental prints 
of ideas resulting from 


actions and thoughts, 


otherwise called sarıskāras. 


karmāšaya : The reservoir of 
karmas; a subtle structure 
located in the subtle and the 
causal bodies to 


samskaras, including vāsanā- 


store 


samskaras. 


karma-vada : The doctrine of 


karma. 


karma-yoga : The yoga of action, 
without attachment to the 
fruits thereof. 


karna : Ear. 

kaula-mārga : The path pertaining 
to kula. 

kavaca : 1. Armour. 2. Any 


covering or jacket. 3. 
Anything inscribed with 
mystical words and carried 
about as an amulet. 4. A 
mystical syllable (such as 


hum or hürit) forming part of 
a mantra used as an amulet. 


kha : Ākāša or Space. 


khecarī-mudrā : The tongue-lock 


seal. 
kilaka : 1. A bolt, wedge. 2. The 
inner cohesive force of a 
mantra. 
Loud, 
repetition of the name of 
God/Goddess, individually 
or in a group, generally with 


kirtana rhythmic 


instrumental music. 
kleáa : Affliction. 


klešahā-mudrā : A tāntrika gesture, 
shown while doing the japa 
of Kālī-mantras, for avoiding 
or getting rid of calamities 
and afflictions. 


The seed-syllable of 


Brahmā and also of any 
Divine Mother. 


klim 


kothalī : See gomukhī. 


krcchra : 1. Causing trouble or 
pain. 2. Bodily mortification, 
austerity, penance. 

krīt : The seed-syllable of Mother 
Kali. 

kriyà : 1. Action. 2. A yogic or 
tāntrika technique. 

kriya-yoga : The yoga of tapah, 
svddhyaya and ĪSvara- 
pranidhana. 
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krodha : Anger. 


krodha-bija : The name of the bija 
hum. 


A celebrated Avatāra 
(God-Incarnate) of Visnu, or 
Visnu himself, born to 
Vasudeva and Devaki. 


ksraum : The bija of Lord Nrsimha. 


kuja-mudrā : A kind of gesture, in 
which the fingertips press 
the Mars' troughs while 


Krsna : 


both the fists are in contact. 
kuksi : Belly. 


kula : A tàntric word, meaning 
“Divine Mother" or “Sakti.” 


“ 


kulīra-mudrā : Kulira means “a 
crab.” This is a 
gesture, in which the middle 


mudra 


part of each sole is pressed 
by the fingernails of the 
respective hand in sequ- 
ential spacings. 


kumārī-pūjanam (pūjā) The 
worship of Kumārī (Mother 
Durgā), performed by a 
ceremony on the occasion of 
the Durgā festival, when a 
girl between ten and twelve 
years old is placed on a 
pedestal as the 
representative of the Mother. 


kumbhaka : 
breath. 


The retention of 
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kumbhaka-rahita Without 
retention of breath. 

kundala : 1. A ring-structure. 2. A 
coil. 

Kuņdalinī : The Mother of the 
universe who dormantly 
rests in the mūlādhāra-cakra 
in the form of serpentine 
coils. 

A highly 

specialized Yoga-school of 


Kuņdalinī-Yoga 


the Tantra, concerned with 
cakra-meditation and the 
ascent and descent of Mother 
Kundalini. 

kürcam : The mystical syllable 


him or hrūn. 


kūrmah : Literally a tortoise or a 
turtle. It is a kind of mudrā 
done before the Gāyatrī-japa. 


lakh : An Indian number for 


100,000. 

laksa : The Sanskrit word for the 
Hindi /akh (100,000). 

Laksmi : The Power or Consort 
of Visnu. She nourishes the 
universe. 

lam : The bija of the mūlādhāra 
cakra, of the prthvi tattva. 


likhita : Written. 


linga : 1. Phallus. 2. The symbol 
of the Father of the universe. 
3. Subtle. 
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linga-mudra : The phallus gesture 
or seal, shown while doing 
the japa of the mantras of 
Rudra-Siva. 


loka : 1. World. 2. Any one of the 
seven worlds: bhüh, bhuvah, 
svah, mahah, janah, tapah, 
satya. 


madya : Liquor; any intoxicating, 


alcoholic drink. 
madhya : Middle. 
madhyama : The middle finger. 


maha : Mega; great. 


mahah : 1. The world, present 
here and everywhere, subtler 
than svah, with its specific 
dimen-sions. 2. God who 
presides over the world of 
mahah. 


mahükrantam : A kind of mudra 
done before the Gayatri-japa. 


Mahāmāyā : The Great Maya, the 
Mother of the universe. 


Maharsi : A great seer. 


Mahat : The Great; the Sānkhya 
eguivalent of the Vedic Virāģ; 
the first evolute evolved from 
Prakrti or the Primordial 
Nature; the Cosmic Intellect; 
the Cosmic Mind or Super- 
mind. 


mahā-vyāhrti : The three great 
vyāhrtis; the three mystical 


utterances — bhüh, bhuvah, 
svah, personified as the 
daughters of Savitri, Gayatri 
or Sarasvati. 


Maheévara : 1. The Great Lord 
(God). 2. Rudrà-Siva of the 
Hindu Trinity. 

Mahima : A siddhi (perfection) by 
which a yogi enlarges his 
body in any direction and 
dimension. 


maithuna : Coitus, sexual inter- 
course; cohabitation; the inti- 
mate union of two. 

makarasana : A yogic posture; the 
crocodile pose. 


mala : 1. Rosary. 2. Garland. 
mürisa : Meat. 


manas : 1. Mind in general. 2. An 
evolute of ahankara, involved 


in the coordination of 
sensory and motor 
functions. 


manasa : Mental. 

manasika : Mental, silent. 

mandala : A kind of mystical 
diagram used in invoking a 
deity; a yantra. 

manipüra : The psychic centre in 
the navel region of the subtle 
body. 

mantra : Derived from the Sanskrit 
verb-root Jmun, meaning “to 
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think;” an instrument of 
thought. 

mara : À corpse (derived from the 
verb-root mr, meaning “to 
die”). 

marana : The left-path tāntrika 
ritual to kill a person. 

marjana : 1. Wiping impurities off 
the body and the mind by 
sprinkling mantra-processed 
water on the body. 2. Purifi- 


cation by sprinkling or 


pouring water, while 
chanting mantras. 3. Bathing 
a deity by sprinkling water. 
mata : Mother. 


mātrā : 1. Measure. 2. Constituent 
units of a syllable or a word; 
a letter. 


matrka : 1. Mother. 2. Divine 
Mother. 3. Source, origin. 4. 
Any character of the 
alphabet, 
mandalas or 


Devanagari 
written in 
yantras, or imprinted on the 
petals of the six subtle cakras. 

matr-mudra : A kind of tantric 
mudra. 


matsya : Fish. 


matsyah : Literally “fish.” A kind 
of mudrā, done before the 
Gayatri-japa. 


mauna : Silence. 


Maya : The Power of Brahman/ 
Isvara, the Primordial 
Nature or Mūla-Prakrti; the 
Mother of the manifested 
universe/Nature, made up 
of matter and energy. 


māyā-bīja : The name of the bīja 


hrim. 


māyā-mudrā : The same as the 
māty-mudrā. 


meru : 1. Pole. 2. The central bead, 
larger than the others, in a 
rosary. It is not crosed while 
counting. 3. Spine. 


meru-agra-vākrāsana : A posture 
in a sitting position, in which 
the spine makes a convexity 
toward the front. 


meru-pāršva-vakrāsana : A posture 

in which the spine is curved 

to the sides — right and left. 
Mīmāmsā A philosophical 
school of ancient India. It 
gives importance on Vedic 
rituals; does not need God 
to explain cosmology; 
adheres to the concept of the 
steady-state-universe; and 
upholds the eternality of the 
Vedic words. 


Mīmāmsaka : A philosopher of 
the Mīmāmsā School. 


mina : Fish. 
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moksa : Liberation; salvation; 
emancipation; release from 


bondage. 


mrga-mudrü : A tantric mudra, 
shown in the japa of mantras 


or Rudra-Siva. 


mrtyuhara-bijas : Literally, the 
seed-syllables that remove 
death; they are jūr sah. 


Mrtyunjaya : 1. God who 
conquers death. 2. God who 
protects a person from the 
danger of death. 3. Lord 
Rudra-Siva. 


mudgaram : Literally, a hammer, 
mallet, any hammer-like 
weapon or implement. A 
kind of mudra done before the 
Gayatri-japa. 
mudrā : 1. Coitus; sexual 
intercourse; coital postures. 
2. Parched or fried grain. 3. 
A seal. 4. A symbolic gesture. 
5. Mystical gestures shown 
in Yoga, Tantra and Hindu 


religious rituals. 
mukha : Face. 
mukta : Released; liberated. 


mukti : Release or liberation from 
bondage; the release of the 


self; salvation. 
mukulita : Fully open. 


müla : Base; root. 


mülabandha : The basal lock; a 
yogic bandha in which the 
muscles of the lower 
abdomen are 
backward and upward. 


pulled 


mūlādhāra : The psychic centre 
the 

foundation; the 
psychic centre of the subtle 
body, located two fingers 
above the anus and two 


which is base or 


lowest 


fingers below the genital. 


Mūla-Prakrti : The Primordial 
Nature; the Unmanifest 
Power of Brahman/Isvara. 


miirdhan : 1. The highest part; top; 
summit. 2. The topmost part 
in the roof the mouth. 

mürti : Idol; icon; image; picture; 
form. 

mustikam/mustika-mudra : A kind 
of mudrā, done before the 
Gayatri-japa (Mustika = a 
fist). 

musti-mudra : A tantric gesture 
with the fist, shown in the 
japa of Rudra-mantras. 


nabhi : Navel; umbilicus. 


nada : 1. A loud sound. 2. Any 
sound or tone, low or high. 


nüdi : A network of subtle 
channels in the subtle body 
for the flow of Prana. 
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naivedya : Food-items offered to a 
deity during worship. 

nakha-vidirna-mudra : A kind of 
tantric gesture for chanting 
Nrsimha-mantras. 


nama : Name. 

namah : Paying obeisance. 

Nara : The same as Apah. 

Narayana : Lord Visnu; God who 
reclines in Nara (Apah or the 
subtle Cosmic Fluid). 

nāsāputa : Nostril. 

nāstika : An atheist. 


nauli : A hatha-yoga technique for 
and 
the 


massaging 
strengthening 
abdominal organs. 


nava : Nine. 
navaksara : Nine-syllabled. 
navarna : Nine-syllabled. 


neti : A hatha-yoga technique for 


cleansing the nasal passage. 
netra : Eye. 


netratraya : Three eyes. The two 
gross eyes and the third 
intuitive eye at the ajfià cakra. 

nidhāna : A receptacle; a shelter. 

nidrā : Sleep. 

Nigama : 1. The Vedic scriptures. 


2. What has been deduced. 
3. What has come from the 


very source during 


meditation. 


nilakandhi-mudra : A tantric seal 
or gesture associated with 


makarāsana. 


nirāšī : One who does not expect 
anything from others. 

nirvāņa : The act of being extin- 
guished. 


A kind of mudrā 
done after the Gayatri-japa. 


nirvāņa-mudrā : 


Without 
without worldly desires; 


niskama : desires; 
without any desire other 
than liberation. 


nisthà : Sincerity with firmness 
and steadfastness; steadfast 
adherence. 


nivrtti-mārga : The path of self- 


abnegation and 
renunciation of worldly 


pleasure and attachment. 


niyama : 1. The performance of 
actions prescriptive in yoga. 


2. Rules. 


Nrsimha : 1. Literally, it means 
“man-lion” (nr = man; sititha 
= lion). 2. Visnu in his fourth 
avatüra (incarnation) with a 
hybrid form — partly human 


and partly lion. 


nyāsa : The mental appropriation 
or assignment of various 
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parts of the body to mātrkās 

and deities. 
om : The sacred monosyllable of 
the Hindus, designating 
I$vara/Brahman; the primal 
vibration, ori, produced by 
the strings of the vind of 
Mother Sarasvati. 


onkara : The sound of or; the 
pranava. 


pada : 1. Part of speech. 2. Foot- 


step. 3. Foot. 


pada : 1. A quarter. 2. Foot. 


pādāgni-mudrā : The same as the 
kulira-mudra. 

: A kind of 

standing gesture, in which 

the mounds behind the toes 

are pressed. 


páda-tanka-mudrà 


padmüsana : A meditational, yogic 
posture known as the lotus- 


pose. 

pālana : 1. Observance. 2. 
Nourishment; sustenance; 
protection. 


pallavam : 1. A kind of mudra done 
before the Gayatri-japa. 2. A 
sprout, shoot, twig, bud, 
blossom. 


pafica : Five. 

pafca-maküra : The five M's: 
madya (liquor), marisa (meat), 
matsya (fish), mudra (coital 


pose) and maithuna (coitus), 
practised by the left-path 
tantrikas. 


paūcamakārārcanam : The pafica- 
makāra-pūjā of the left-path- 
tantrikas. 


paficamukham : A kind of mudra 
done before the Gayatri-japa. 
Literally, it means "five- 
faced." 


paūcamukhī-mudrā : A kind of 
gesture shown in the japa of 
the mantras of Rudra-Siva. 


paūcopacāra Five types of 
offering to a deity while 
worshipping (gandha, puspa, 
dhüpa, dipa, naivedya). 

pankaja-mudrá : A kind of mudrā 
done after the Gayatri-japa 
(pankaja = lotus). 

Paramātmā : The Supreme Self; 
The Universal Self; God. 


Paramešvara : The Great Lord; The 
Supreme Ruler/Controller; 
God. 


Paramesvart : The Consort or 
Power of Paramešvara. 


parigraha : Propensity for the 
accumulation of more and 
more wealth; the acceptance 


of un-earned kind or cash. 
parikalpanā Imagination; 


conception. 
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parsni-mudra : A gesture of 
standing on the heels. 

parsva : Side. 

parva/parvan : An internode. 

pašcimottānāsana : A yogic pose 
in which the back-muscles 
of the body are stretched. 
Pa$cima means “west.” Here 
it means “the back of the 
body.” 

pasutva : Animality. 

Patañjala Pertaining to 
Patañjali. 

patra : Leaf. 


: A kind of 
yogic posture by which the 
colonic gases are expelled. 


pavana-muktāsana 


payasanna : Rice cooked with milk 
(payasa = pertaining to milk; 
anna = food). 

payu : The anus. 

phala : Fruit. 

phat : A mystical syllable used in 


incantations for paying 
obeisance. 


pinda : 1. The body. 2. A roundish 
lump of food. 3. Any round 
or roundish mass or heap. 

pindadā-mudrā : A kind of gesture 
which helps cardiac health. 

pingala : The subtle channel on 


the right of the susumņā for 
the flow of Prana. 


pītha-pūjā : The word pitha means 


(1) “a seat,” (2) “any one of 
51 spots of religious temples 
of the Hindus.” In Tantra, 
the pītha-pūjā is done by 
invoking deities on certain 
spots on the yantra and 
worshipping them there. 


pracud : To inspire. 


pradhana : A substitute word for 
the Sankhya Prakrti. 

prajfia : The third quarter of ori; 

the state of the Self, active in 


the condition of deep sleep. 


Prakrti/prakrti 
insentient Nature of the 
Sankhya; the evolvent of the 
world-evolute. 2. The totality 
of the world-stuff that is the 
product of the unmanifested 
Primordial Nature. 


: 1. Unmanifested, 


pralambam : A kind of mudrā done 
before the Gayatri-japa. The 


word literally means 
“hanging down,” 
“pendent,” “pendulous.” 


pramadā-pūjanam : Worshipping 
Mother Kālī in posture and 
gesture of protruding her 
tongue and vigorously 
dancing delightfully on the 


chest of Lord Siva. 
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Prana : An all-pervasive subtle 
substance that is the 
precursor of all the four 
fundamental forces and all 
forms of energy; it is the 
activating or energising 
principle; it is an evolute of 
Apah; it is the primal super- 
unified force and energy. 

prāņa : 1. The Prana that dwells 
in the andhata cakra and 
functions in the chest area 
in inhalation and generally 
in all areas in absorptive 
activities. i 


prāņa-mudrā : A kind of gesture 
with the tips of the little 
finger, ring-finger and 
thumb. 

pranava : The same as or. 

pranayama : The yogic process of 
breath-control through 
which Prana is collected, 
stored, restrained and 
harnessed (Ayama = 
Stretching, extending, 
restraining, expansion). 

pranidhana : Full stay, complete 
absorption; giving whole 
attention to; profoundly 
meditating upon. 

pranu : The same as pranava. 


praparicopasama : The cessation of 
the entire universe which is 


resolved into the fourth state 
of the Self. 


prarabdha karma : The karma 
already initiated for fruition 
in this life. 

prārthanā : Prayer. 

prasāda-bīja : The name of the 
seed-syllable haum. 


prašānta: Calm; serene; deeply 
peaceful; totally 
undisturbed. 

pratīka : A symbol. 

pratyāhāra : The withdrawal of 
the subtle senses into the citta 
or buddhi. 

pravala : Red coral. 

pravrtti-marga : The path of 
propensities for worldly 
pleasure and possession. 

prayascitta : Penance. 

prstha : Back. 

prthivī/prthvī : 1. The earth. 2. 
The solid state of matter. 

prthvi-bija : The seed-syllable lari; 
also known as the dharā-bīja. 

prthvī-mudrā : A yogic gesture 
shown by joining the tips of 
the little-finger and the 
thumb, facing upward. 

puja : Worship. 

püraka : The filling of the lungs 


326 


by inhalation in the process 
of pranayama. 


purana : The Hindu mythology. 


puras : In front; in advance; 


forward. 


purascarana : 1. Rites preparatory 
or introductory to the actual 
tantric pūjā and mantra-japa. 
2. The tantric pura$carana 
comprises five components, 
namely, mantra-japa, havana, 
tarpana, and 
brahmana-bhojana, which are 
post-pūjā. These two 
meanings and usages are 
different. 


marjana 


purašcaraņa-japa : The repetition 
of a mantra as many times as 
the number of syllables 
contained in the mantra, 


multiplied with 100,000. 


purusa : 1. The sentient spirits, 
innumerable in number, in 
Sankhya and Pātatījala Yoga. 
2. The self or the ātmā in the 
Vedanta. 3. The Universal 
Self, written with a capital P 
(Purusa). 


puspa : Flower. 


Radha : The name of a celebrated 
cowherdess or Gopi, beloved 
by Krsna, the ahladini Sakti 
(gladdening or delighting 


Power) of Krsna; the 
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incarnation of Mother 
Laksmi. 


raga : Passion; vehement desire 
for material gain, power and 
sensual pleasure. 

rajas : The string or strand of 

activity and motion. 


rakta candan : Red sandalwood. 


rarit : The bīja of the manipüra cakra 
and that of agni-tattva. 


Rama : The incarnation of Lord 
the son of 


Dašaratha and Kausalya. 


Visnu as 


recaka : The exhalation of air from 
the lungs in the process of 
pranayama. 


rsi : A seer; a hermit; a saint. 

Rudra : One and only one God 
who continually and finally 
annihilates the whole or part 
of the universe; one of the 
Hindu Trinity. 

rudra-bija : The name of the seed- 
syllable hauri/hrauri. 


rudrüksa : Seeds of Elaeocarpue 
gannitrus, used for making 


rosary. 
šabda : 1. Word. 2. Sound. 3. Noise. 
šabda-brahma The universe 


manifested out of ori, the 
nada, the primeval vibration. 


Sabdapürvà : The word (orit) that 
precedes the creation. 
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Saccidananda Existence, 
Consciousness and Bliss; 


Brahman. 
sad (sat) : Good. 


sādhaka 
spiritual practitioner. 


: A sincere, arduous, 


sādhanā Sincere, arduous 


practice to gain perfecton. 


sah : 1. He. 2. The bija that 
designates Isvara/Brahman. 


sahasrara : The thousand-petalled 
lotus; the and 
highest subtle centre in the 
subtle body where Lord Siva 
sits. 


seventh 


sakama : With desires for worldly 
gains. 

šakatam : A kind of mudrā done 
before the Gayatri-japa. The 


word literally means “a 
cart." 


Sākta : A worshipper or devotee 
of Sakti, the Divine Mother. 


Sakti/sakti : 1. Power. 2. Consort. 
3. The symbol of the Mother 
of the universe. 4. A female 
deity. 

Sakti-bija : The name of the seed- 
syllable hrīn. 


Sakti-mudrà : A tantric gesture 
with both fists, shown in the 
japa of the mantras of Rudra- 
Siva. 


šaktipāta : Fall or transfer of 
spiritual power from a guru 
to a disciple. 


Salabhasana : A yogic ¿sana called 
the locust pose. 


samadhi : The supreme yogic state 
devoid of thoughts, forms 
attributes, functions, 
dualities, pluralities and 
material existence in the 
mind; complete union or 
identification with Brahman; 
the yogic state in which the - 
buddhi is completely 
absorbed in the self or Self. 


samāna-mudrā : A kind of gesture 
of the hand with the tips of 
the four fingers and thumbs 
joined together. 


samāna-nābhi-mudrā : A kind of 
gesture in which both hands 
in samāna-mudrā press the 
navel region. 

samarpana : Offering. 

sammohana : A tantric ritual to 
delude, infatuate or stupefy 
a person. 

samprajfiata : 1. Distinguished, 
discerned, accurately 
known. 2. A yogi, in samadhi, 
who is still in a state of 
consciousness. 


samprajūāta samādhi : A type of 
preliminary samādhi, in 
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which the consciousness of 
the grahya, the grahana and 
the grahītā does persist, and 
in which vitarka, vicāra, 
ānanda and asmitā operate. 


samputa Literally, a 


hemispherical bowl. 


samputam : A kind of mudrā done 
before the Gayatri-japa. 


samputikarana : Enveloping or 
covering a nucleus-mantra 
with seed-syllables or with 
a nàma-mantra. 


samsayavadin : A doubter. 


samskara : Karmic impressions 


printed in the karmasaya. 


sariiskāra-piņda : The totality of the 
samiskaras imprinted in the 
karmāšaya. 


samyama : Dhāranā, dhyana and 


samādhi, done together. 
saficülana : Circulation; free flow; 


free motion. 


karma-saniskaras 
accumulated in the 
karmasaya in the past lives. 


sancita karma : 


sandhyā : The junction between 
two six-hour periods of a 
day of 24 hours (6 a.m., 12 
noon, 6 p.m., 12 midnight). 
sündhya : 1. Pertaining to a 
junction. 2. Occult. 3. With 


apparent ambiguity in 
meaning. 
saniga : Attachment. 


sanga-varjita : One who has given 
up attachment; a detached 
person. 


sankalpa: 1. A mental or verbal 
expression of the objective of 
a ritual, addressed to the 
deity m2 A: 
determination to 


strong 
get 
something done. 

sanikalpayana : A yogic technique 

through which a resolve is 


introduced to the 
Unconscious; a yogic 
technique of auto- 


suggestion while in a state 
of yogic trance. 


Sankara : One who is benevolent; 
one who does good; Lord 
Siva; Sam + kara = Sankara 
(Sam = good, auspicious; kara 
= to do). 

šankha-mudrā : A kind of mudrā 
with the hands that simulate 


the shape of a conch (Sarikha 
= conch). 


Sankhya : An ancient school of 

Indian philosophy of 
that accepts a 
single, insentient pradhāna 
or prakrti and multiple, 


sentient purusas. It is the 


dualism 
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most ancient philosophy of 
evolution. 


sanmukham : A kind of mudra 
done before the Gayatri-japa 
(sat = six; mukha = face). 


sannyüsi/sariimyüsi : An ascetic; 
one who has renounced the 
usual worldly life. 


Santa : Peaceful. 


Santih : Peace. 
Santikarma : The tantric ritual for 
peace, prosperity and avoid- 


ance of calamities. 


santosa : Contentment. 

sapta : Seven. 

sarala-ndsd-Sodhana-kriya : A 
technique for the easy 


cleansing of nasal passages. 
Saranam : Shelter; refuge. 
süranga-mudrà : See mrga-mudra. 
saras : The flow of a fluid. 


Sarasvati : The Power or Consort 
of Brahma, the creator God; 


Mother Creatrix; the 
Goddess of knowledge and 
wisdom. 

Sarira : Body. 

sarvajfia : Omniscient. 


sarvanga : All limbs of the body. 


sarvatobhadramandala : 
mandala or yantra used in 
certain Hindu worships. 


A special 


sarve$vara : The controller and 
ruler of all. 


sat : Six. 
Sat : Existence (derived from the 


verb-root Jas, meaning "is," 
“to exist"). 


satkarma : 1. The six purificatory 
actions of hatha-yoga, viz., 
neti, dhauti, nauli, basti, 
kapālabhāti and trātaka. 2. The 
six rituals of Tantra, viz., 
vašīkaraņa, 
stambhana, 


šāntikarma, 
vidvesana, 
uccātana and maranqa. 


sattva : The string or strand of 
goodness and purity. 


satya : 1. That which exists. 2. 
Truth; truthfulness. 3. The 
world, present here and 
everywhere, subtlest among 
the seven worlds, with its 
specific dimensions. 4. God 
who presides over the satya- 
loka. 


satya-loka : The seventh and the 
final realm which is finest in 
subtlety among the seven 
worlds. 


Sauca : Cleanliness of body, mind, 
speech and environment. 


šavāsana : The corpse-pose, a 
yogāsana. 


Savitā : 1. The creator of the 
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This word is 
mascu-line in gender and 
derived from the verb-root 


universe. 


Ysū, meaning to produce (sū 
+ Irc = savitā); 2. Our sun, the 
source of all the planets of 
our solar system. 


Savitri : Mother Sarasvati, the 
Mother Creatrix. This word 
has been derived from the 
verb-root Vsū, meaning “to 
beget, procreate, bring forth, 
bear, produce, yield." It is 
feminine in gender. 

šāyana : Supine; pertaining to the 
lying position. 

Sesopacarah : The rest of the 
rituals. 

siddha : Perfected. 

siddhāsana 
posture 


A meditational 
known as the 


accomplished pose. 


siddhi : 1. Perfection. 2. The action 
of exhibiting supernormal 
power. 3. The exhibition of 
miracles. 


$ikhü : 1. The crown of the head. 
2. Peak, summit, pinnacle. 3. 
A tuft or lock of hair on the 
crown of the head. 


simhakrantam : A kind of mudra 
done before the Gayatri-japa. 
This word literally means 
"attacked by a lion". 


Siras : Head. 


Sita : The wife of Lord Rama; the 
incarnation of Laksmi. 


Siva : God, the auspicious and 
benevolent Lord; the Father 
of the universe. 


Siva 


Benign; auspicious; 
benevolent. 
Siva : The Consort or Power of 


Lord Siva; the Mother of the 
universe. 

Siva-Sakti : The Power and the 
Possessor of Power; the 

auspicious, benevolent 
Father of the universe and 
His Consort, the Mother of 
the universe. 

sivo ‘ham : I am Siva; I am God; I 
am Brahman. 


$loka : Verse; a scriptural verse. 


smarta : Pertaining to smrti or the 
Puranas (mythology). 


smrti : 1. Memory. 2. The Puranas. 

so ‘hari : He is I (sah = he; aha = 
D. 

spandana : Vibration; pulsation. 

sphatika : Quartz crystal. 


sphota : The eternal word or šabda 
that stands for Brahman in 
the philosophy of grammar 
of Bhartrhari. 


srastā : Creator (God). 
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Creator (Goddess); the 
feminine form of srastā. 


The 
sensory organ of audition. 


srastri : 


Sravanendriya subtle, 


śrī : Light, lustre, radiance, splen- 
dour, glory, beauty, grace, 
loveliness. 

Sri : The bija of Mother Laksmi. 

Srividya : A special school of 

Tantra in which Mother 

Lalita, with the Sricakra, is 

worshipped. 


srsti/srstih : Creation. 


stambhana : A tantric ritual to 
make a person rigid or 
immovable like a pillar. 


stana : Breast. 


stena : A thief. 


steya Stealing; 
misappropriation. 
sthala : Place. 


sthitadhi : Steady-minded; one 
with firm thought; one 
whose intellect does not 
vacillate in states of 


opposites. See sthitaprajūa. 


sthitaprajūa : One who has given 
up all worldly desires, who 
is self-contented, unaffected 
by pleasure and pain, who 
is free from passion, fear and 
anger, who has equanimity 
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in getting good and evil, who 
is free from agony and 
ecstasy, who has conquered 
and controlled one's senses 
and who is undisturbed 
and unperturbed in all 
circumstances — favourable 
or unfavourable — is a sthita- 
prajña. 
sudha-bija : The name of the seed- 
syllable varı. 


sukhāsana : The comfortable pose. 
stiksma : 1. Subtle. 2. Micro. 


sumukham/sumukhī-mudrā : A 
kind of mudrā done before the 
Gayatri-japa (su = good; 

mukha = face). 


sundara : Beautiful. 


surabhih : 1. A kind of mudrā done 
after the Gāyatrī-japa. 2. 
Sweet-smelling; fragrant. 3. 
The name of a fabulous cow 
in Indian mythology. 

Sūrya : 1. Nārāyaņa or God 
presiding in the sun. 2. The 
sun. 3. The pingalā-nāģī. 

sūrya-mudrā : A kind of gesture, 
in which each thumbtip 
presses the back of the 
respective ring-finger. 

susumņā: The subtle central 
channel along the spine for 
the flow of Prana. 
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susupti : Deep sleep. 
sūtra : 1. Aphorism. 2. Thread. 


svabhāvatah : Naturally. 


svadhā : Self-power; the Power or 
Sakti of Brahman; Maya or the 
Mūla-Prakrti; the Sakti which 
is inseparably contained in 
the Great Self. 


svadharma : Own duties, Own 
properties. 


svādhisthāna : The psychic centre 
in the subtle body, located 
two fingers above the root of 
the genital. 


: 1. The study of 
Scriptures dealing with 
liberation. 2. The japa of the 
pranava. 


svādhyāya 


svah : 1. The loka (world), present 
here and everywhere, subtler 
than the bhuvah, with its 
specific dimensions; it is 
shining, bright and lustrous. 
2. God who presides over the 
svarloka. 


svāhā : 1. Offering something to a 
deity with reverence. 2. 
Paying obeisance. 3. An 
exclamation used in making 
oblations to the gods. 4. The 
Mother of the universe, the 
Consort of God. 5. su + ah, 
meaning “hail to.” 
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svapna : Dream; sleep. 


svarga : The world (loka) of light 
or lustre; the third world in 
increasing order of subtlety; 
with changed dimensions, it 
is here and everywhere. 


svarüpa : Own form; own state. 


svarüpa-Sünyamiva : One's own 
existence becoming void- 
like. 


A meditational 
the 


svastikāsana 
known as 
auspicious pose. 


posture 


Šyāma : 1. Black, dark-blue, grey 
or green in complexion. 2. 
Lord Krsņa. 


tādāsana: A kind of standing 
posture (tāda = palm tree). 


taijasa : The second quarter of orit; 
the state of the Self, active in 
the dream condition. 


tamas : The string or strand of 
inertia, impurity, darkness 
and ignorance. 


tanmātra : Literally "that only.” 
The fields of the 
Sānkhya, each of which 
generates one state of the five 
bhiitas (material existences). 


The 
plunging or immersing into; 
the state of being absorbed 
in God. 


five 


tanmayata action of 
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Tantra : 1. An esoteric Indian 
system of philosophy and 
religious rituals for worldly 
attainments and spiritual 
liberation. 2. An advanced, 
ancient Indian science for 
controlling the web- 
structure of the subtle body 
and switching its special 
components for harnessing 
Nature. 


tantra : 1. A loom. 2. A thread. 3. 
The warps or threads 
extended lengthwise in a 
loom. 4. The spiritual 
expansion of the body. 

tāntrik(a) : 
versed in the theory and 


1. A person well- 


practice of Tantra. 2. 
Pertaining to Tantra. 


tanu : The body. 


tapah/tapas : 1. Austerities. 2. 
Heat. 3. The world (loka), 
present here and 
everywhere, subtler than 
janah, with its specific 
dimensions. 4. God 
presiding over the world of 
tapah. 

tara : The name of the bīja ori. 

tarjani : The index finger. 


tarpana : Satiating the deity by 
presenting him/her 


libations of water. 
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tat : That. 

tattva : 1. True or real state; reality. 
2. Any one of the five states 
of matter — solid, liquid, 
gaseous, energy and ākāša. 3. 
That-ness. 


tattva-mudrā : The same as the jala 
(varuna-)-mudra except the 
fact that it does not face 
upward. 

tattva-Suddhi : The purification of 
the body elements by 
sipping water sanctified by 
a mantra. 

tejah : Resplendence. 

thakura-ghara : See deva-grha. 

trāņa : Protection. 

trataka : A hatha-yoga technique 
for fixed gazing at one point. 

tri : Three. 

tribijam : Three monosyllables — 
haurit, jim, sah. 

trimukham : A kind of mudrā done 
before the Gayatri-japa (tri = 
three; mukha = face). 

trimürti : The Hindu Trinity — 
Brahma, Visnu, Rudra (tri = 
three; miirti = icons, forms). 

trirūpā : Three forms, in feminine 
gender. 

tryaksara : Three-syllabled. 


tryamba : Three Mothers; the 
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the Hindu 
Sarasvati, 


Consorts of 
trimürti 


Laksmi, Kalli. 
tryambaka : The Lord of the three 
Saktis or the three Mothers. 


tryambaka : The three Mothers — 
Sarasvati, Laksmī, Kali. 


tulasī : The holy basil plant. 


turiya : 1. Fourth. 2. The fourth 
state of the Self; the state of 
the Absolute Brahman — 
formless, attributeless, 
functionless, non-relational, 


non-dual and non-worldly. 
tyaga : The act of sacrificing. 


uccātana: A tantric ritual to make 
a person violently excitable 
and incoherent. 


udgitha : The same as ort or 
pranava. 


unmukhonmukham : A kind of 
mudrā done before the 
Gayatri-japa (ut = up; mukha 
= face). 

upadhi : Limiting adjunct; U, the 
accessory one, is the upüdhi 
of B, the real one, when the 
former confines the latter or 
the latter permeates the 
former. 


upalabdhi : Realization. 


upürii$u : The method of japa with 
the movement of the lips in a 


whisper or humming. 
upasaka : Worshipper. 


upāsanā : Worship. 

upastha-mudra : A kind of gesture 
in which the hind parts of 
the palms exert mutual 


pressure. 
upasya : One who is worshipped. 
upavasa : Fasting. 
uras : Chest. 
ūrdhvamukhī : Facing upward. 


ūrdhvamukhī tādāsana : A posture 
with backward bending 
while standing on the toes. 


uru : Thigh. 


Usnik : The name of a Vedic 
metre. 


uttarāraņi : The upper friction- 
stick in the act of generating 
fire. 


A shoulder-cloth used 
by the Hindu priest or 
worshipper. 


uttariya : 


vüc : Speech; word; orit. 


vācaka : That by which somebody 
or something is named or 
designated. 


vacya : Nameable; predicable. 
vada : Doctrine. 


vadika : A female who plays 
instrumental music. 
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vagbija : The name of the seed- 
syllable airit. 


Vàgdevi : The goddess of speech; 
Mother Sarasvati. 


vahni : Fire. 


vahni-bija : The name of the seed- 
syllable rari, the bija of the 
manipüra cakra/agni-tattva. 


vahnikāntā : A name of svāhā. 


vaikharī : 1. The way of verbally 
pronouncing and repeating 
a mantra. 2. Pronouncing 
audibly. 
vairügya Dispassionateness; 
aversion; freedom from all 


worldly desires. 


vairāgya-mudrā : A kind of mudra 
done after the Gayatri-japa. 
The same as the jūāna-mudrā. 


Vaiéesika : An ancient school of 
Indian philosophy, the first 
one in the world to speak of 
atomism. 


vai$vünara : The first quarter of 
orit; the state of the Self active 
in the waking condition. 

vajrasana : A yogic posture known 
as the thunderbolt pose. 

vakra : Curved. 

vakya : A sentence. 


vam : The seed-syllable of the 
svadhisthana-cakra and that 
of jala-tattva. 


vama : Left side. 


vāmācārī : A follower of the left- 
path Tantra. 


vāma-mārgī : One who follows the 
left path of the Tantra. 


varahakam : A kind of mudrā done 
before the  Gayatri-japa 
(varaha = a boar). 


varenyam : Adorable (in neuter 
gender). 


varma : 1. Envelope. 2. Defensive 
armour. 3. Protection. 


varma-bija : The name of the seed- 
syllable hürit. 


varņa : 1. Any character of the 
Sanskrit alphabet. 2. Any 
letter of any alphabet. 3. 
Colour. 


varņamālā : Alphabet. 


varuna-bija : The name of the seed- 
syllable vam. 


vāsanā : A special type of sariskara 
that is more deeply buried in 
the Unconscious and more 
forcibly binding in nature. 


vāsanā-saritskāra : Mental prints 
of sariskaras of vāsanā type. 


vasat : An exclamation uttered at 
the end of a sacrificial or 
ritual verse. 

vasikarana : A tantric ritual for 
subjugating or bewitching a 
person. 
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Vasudeva : The son of Vasudeva; 
Lord Krsna. 

vausat : An exclamation uttered 
at the end of a sacrificial or 
ritual verse. 


The 
gaseousness. 2. Air. 


aep Sous tattva of 


vüyu-bija : The name of the seed- 
syllable, yar. 


vayu-mudra : A kind of gesture 
done with the back of the 
index finger and the thumb. 

veda : Knowledge; derived from 
the verb-root Vvid, meaning 
"to know." 

Vedànta : 1. The end of the 
Vedas. 2. An 
school of Indian philosophy 


which centres around 
Brahman, the fundamental 


important 


Reality. It has a number of 
sub-systems. 


vicāra : Mentation. 


Released after 
leaving the body. 


videhamukta 


: A tantric ritual to 
bring about hatred, enmity 
and hostility between two 


vidvesana 


persons. 
vidya : Knowledge. 
vidyā-dātrī : Giver of knowledge 


(in feminine gender); Mother 
Sarasvati. 


vind : 1. 


A musical string- 
instrument of India. 2. The 
divine, musical string- 
instrument played by Mother 


Sarasvati. 
viniyogah : The objective of appli- 
cation expressly stated. 
vipüka : The fruition of karmas. 


Virād : Cosmic Mind or Super- 
mind evolved from Maya or 
the Mūla-Prakrti; Buddhi or 
the Cosmic Consciousness, 
first manifested from the 
Mother Creatrix; the first 
manifested empirical 

Consciousness from which 

the whole universe evolved 

successively and sequen- 
tially. Literally this word 


means " Great," its 

equivalent word in the 

Sankhya being Mahat. 
virüma : Cessation. 
vīrāsana/vīryāsana : A kind of 


yogic posture; the heroic 
posture; the seminal posture. 


visarjana : Sending forth. 


visesa : Special. 
Visnu : 1. One who pervades all 
(derived from the verb-root 


Vvis). 2. One and only one 
God who sustains and 
nourishes the universe; one 
of the Hindu Trinity. 
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vistāra : Expansion. 

vistrtam : Literally "well-spread.” 
A kind of mudrā done before 
the Gayatri-japa. 

višuddhi : 1. The psychic centre 
in the subtle body at the level 
of the throat. 2. Purification. 


visvādhāra : The foundation of the 
universe; Brahman; God. 


vi$varüpa : The world-image. 


vitarka : 1. Alternative; same as 
vikalpa. 2. Hallucinatory 
experience. 


vitatam : A kind of mudrā done 
before the Gayatri-japa. 


vrata : The observance of vows. 


vyāhrti : 1. Utterance, speech, 
word. 2. Seven mystical 
utterances, namely, bhūh, 
bhuvah, svah, mahah, janah, 
tapah, satya. These are the 
names of the seven worlds, 
everyone being present here 
and everywhere, with 
changes in dimensions and 
the degree of subtlety. The 
Hindu priest, while reciting 
the vyāhrtis, pays obeisance 
to God who presides over 
these worlds. 


vyüpaka : Extensive; spread-out. 


vyaüpakanjalim : A kind of mudrā 
done before the Gayatri-japa. 


vyāyāma : Exercise. 


vyoma-bija : The name of the seed- 
syllable ham. 

yah : Who (used in a clause). 

yajña : Derived from the verb-root 
/yaj, meaning “to worship, 
adore, honour”; a self-less 
action for the benefit of others 
and the welfare of God's 
creation; any sacrifice, 
sacred gift and donation. 


yam : The seed-syllable of the 
anāhata-cakra and that of the 
vayu-tattva. 


yama : Restraint; self-control; non- 
performance of actions pros- 
criptive in yoga. 

yamapāšam : A kind of mudrā 
done before the Gayatri-japa 
(literal meanings; yama = the 
death-god; god who 
controls; pasa = snare, noose, 
trap). 


yantra : Mystic geometrical 
figures used in tantric 
worshippings. 


Yoga : An Indian system of 
philosophy that also 
prescribes physical and 
mental practices for the well- 
being of the individual and 
his spiritual liberation. 


yoga : Derived from the Sanskrit 
verb-root Vyuj, meaning “to 
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yoke, to unite, to add.” A yoni-mudrā : A kind of tantric 
special spiritual discipline to mudrā. 
unite the individual self 
with the Universal Self. A 
discipline to keep the body, 
mind and spirit healthy. 


yoni-pūjā : A left-path tāntrika's 
ritual worshipping the 
vulva of a woman (bhairavi), 
doing mantra-japa while 
yogāsana : Any yogic posture. holding the bhairavī on his 
yogi : One who practises yoga. lap with the interpene- 
tration of the genital organs, 
and finally ending the ritual 
with sexual intercourse. 


yoni : 1. The female genital — 
vulva, vagina. 2. Source, 
origin. 
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Creator God, 301 


(Daksiņācārī) Tantra, 47 

daksiņa Kālī mantra, 174, 232 

daksiņa-mārgī, 48 

daksiņa-mārgī Tantra, 48 

daridra-nārāyaņa-sevā, 111, 136, 
197 

deep sleep, 31 

degeneration of the auditory 
nerve, 249 

degeneration of the intervertebral 
discs, 247, 251 

detached action, 26 

detachment (anāsakti), 26 
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deva-japa, 115 

deva-mantra, 115 

devatās, 62, 73, 107, 125, 133, 168, 
170, 174, 181, 224, 276, 295 

Dhūmāvatī, 47 

dharā, 285 

dharā-bīja (lam), 286 

dhāraņā, 11, 14, 18, 23, 203, 210, 
214, 228, 231, 236-37, 246-47, 
266, 268, 270, 273, 275, 278, 
280-82, 285, 288, 290, 294 

Dhauti, 50 

dhenu-mudrā, 263 

dhyāna, 11, 14, 16-17, 22-23, 45, 
64-65, 71, 78, 82, 122-23, 137, 
160, 176, 180, 195, 202, 206, 
210, 228, 231, 236-37, 246-47, 
266, 270, 275, 278-79, 281-82, 
285, 287, 294 

dhyāna-yoga, 63 

diabetes, 274 

diks, 126 

dry joints, 242, 245 

dum, 292 

dualism, 28, 30-31, 43, 63-64, 66, 
72, 106, 300 

dualistic Vedānta, 300 

Durgā, 36, 47, 56, 170-71, 174, 
184, 230, 233-34, 276, 298 

Durgā-Gāyatrī, 164 

Durgā-kīrtana, 193 

Durgā-mantra, 109, 173, 297 

Durgā-Tantra, 47 


dvàdasüksara-mrtyufijaya-mantra, 
184 
Dvimukham, 147 


dvināda-pankaja-mudrā, 289 


endocrine glands, 79, 80, 213, 215 
endocrines, 215 

equanimity, 25-26, 70 

essential hypertension, 211, 268 


Freudian psychology, 57 
frontal lobe, 215 


gam, 62 
Gaņeša, 168, 184, 230 
Gaņeša-Gāyatrī, 160 
Gane$a-kirtana, 193 
Gane$a-mantra, 173 
Gaņeša-Tantra, 47 
Gaudapāda, 9 
Gauri, 36, 48, 174, 276 
Gauri Mantra, 174 
Gayatri, 121, 125-26, 129, 134-35, 
138, 176, 224-25 
Gayatri homa, 227 
Gayatri-japa, 117, 119-20, 134, 
137, 160, 178, 201, 228 
for arousing kundalini, 227 
for avoiding accidents, 226 
for better cardiac and 
pulmonary heal, 227 


for better digestion, better eye 
sigh, 227 
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for curing sterility, 226 
for getting rid of fear, 226 
for strengthening the immune 
system, 226 
for the better health of the 
excretor, 227 
for the better health of the 
reproduc, 227 
the improvement of 
memory, 226 
for the removal of poverty, 
226 


Gayatri-mantra, 110, 125, 127, 
129, 134-35, 137, 145, 159, 
224-27 


for 


Gayatri-mantra-japa, 142 

Gāyatrī-sādhanā, 159, 160 

glaurit, 62 

God, 1-2, 4, 7-8, 11, 16-17, 20, 22, 
26, 28, 30-31, 33, 35-37, 40, 
42-43, 45, 47, 53, 59, 62-65, 67- 
68, 70, 72, 94, 100-05, 107, 
110-11, 123, 127-28, 130, 135- 
36, 140, 142, 160, 167, 170, 
172, 182, 195-96, 203-04, 206, 
210, 214, 218, 224-25, 232 

God (Ī$vara), 6, 70, 134 

God (brahmi sthiti), 24 

God (Brahman), 220 

God/Goddess, 108, 192-93, 299 

Goddess, 36, 38-39, 47, 53, 59, 62, 
64, 75, 102, 104, 130, 142, 160, 
167, 225, 233, 296, 297 

gout, 212, 239-40, 245, 253 

Govinda, 169 


grathita mudra, 264 

Grathitam, 150 

Great Self, 17 

gross body, 78 

gunas, 7, 8, 108, 224 

guru-mantra, 102, 107, 109, 230- 
31 


guru-vada, 103, 107 


gurus, 101-07, 109, 135, 138, 159, 
184, 198, 217-18, 231, 243 


ham, 4, 62, 172, 226-27, 229, 237, 
247-48, 260, 292 

ham sah, 246 

ham sah japa, 246 

hankara-japa, 262 

hankāra-kriyā, 262 

hatha-yoga, 49 

Hanumān, 170 

Hanumāna-Tantra, 47 

Hanumat-Gāyatrī, 164 

Hari, 195 ` 

Hari-kīrtana, 195 

Hasta-tanka-mudra, 272 

haum, 182-83, 258, 265, 267, 276 

haum, hraurt, 62 

havana, 59, 111, 136, 176, 197 

havana-japa, 110 

havisyanna, 99, 136, 196 

histamine, 81 

homa, 180, 191, 227 
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hormonal balance, 236, 258 
hormonal imbalance, 257 
hormones, 80, 215 

hrim, 62, 177, 258, 272, 276, 292 
hum, 62 

humoral balance, 222 
Hypercholesterolaemia, 269 


hypertension, 123-25, 211, 222, 
234, 266, 268, 274, 279 


hypothalamus, 78-79, 215 


icon-worship, 33 

ida, 50, 55, 73 

immune system, 213-14, 216, 222, 
232, 236, 247-48, 257, 261, 
263, 294 


immuno-fortification, 257, 261, 
282 


immuno-promotion, 257 

immuno-suppression, 257 

Indian Depth Psychology, 208 

indriyas, 133 

insulin, 274 

ischaemic heart disease, 269 

ista-deva, 71 

ista-devi, 72 

ista-devata, 38, 71, 94, 102, 109, 
184, 230-31, 298 

ista-mantra, 197 

Iévara (God), 4, 8, 10-12, 16-19, 
26, 30-31, 34-35, 48, 64, 71, 
106, 108, 122-23, 126, 138, 
202, 301 
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I$vari, 35, 64, 108 

I$vara-pranidhàna, 10, 14-15, 24, 
28, 100, 122 

Iévara/Brahman, 125, 128, 134 


jūāna-nudrā, 96, 123, 125 

jūāna-yoga, 19, 40, 63, 65-66, 119- 
20, 123-24, 160, 203-04, 220, 
229 

jim, 182-84 

jim sah, 276, 278 

jalam, 172 

janah, 126, 228 

japa, 2-4, 10, 13-14, 16, 18-20, 24, 
26, 28, 32, 37, 39-40, 43, 45, 
59-60, 65, 67-68, 77-78, 82, 93- 
94, 96, 98, 100, 102, 107-08, 
110-12, 115, 117-19, 122-25, 
134-36, 145, 159-60, 167, 171, 
176, 180-81, 189, 191, 196-97, 
201-02, 205-07, 209-10, 214, 
217-20, 222, 224-27, 230-31, 
234, 239, 243, 246, 248-49, 
251, 253, 256-59, 261, 263-64, 
267-68, 270-71, 273, 275-77, 
280, 282, 285, 289, 296-97, 
299, 300 
in Urdhvamukhi 

249 

in Bhujangāsana, 251 
in Meru-Agra-Vakrasana, 250 
in Meru-Pāršva-Vakrāsana, 251 
in Salabhāsana, 253 
in Pašcimottānāsana, 255 
of Samputa-Mantras, 296 


Tādāsana, 
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with bahupadī mudrā, 281 

with kara-pāršva-mudrā, 282 

with parsni-mudra, 290 

with the apana-mudra, 287 

with the dvināda-pankaja- 
mudra, 289 

with the upastha-mudra, 288 


japa-anusthana, 197 

japa-dhyāna, 65 

japa-mala, 112 

japa-mantra, 16 

japa-mudras, 282 

japa-therapy, 211-13, 216, 226, 
295 

Japa-Therapy in Cancer, 291 

japa-yajfia, 3 

japa-yoga, 1, 5, 23, 37, 46, 65, 69, 
83, 101-02, 118, 192, 198, 205, 
295, 300-02 

jiva, 45 

jivanmukta, 66, 77, 104, 204, 221 

jīvātmā, 8, 43 


kaivalya, 106, 301 

Kālī, 4, 36, 47, 48, 56, 108-09, 138, 
170,-71, 174, 225, 230, 297 

Kālī-kīrtana, 194 

Kālī-mantras, 173, 297 

kalisi, 72 

kama-bija, 259, 267 

Kama-mudra, 259, 267, 294, 297 

kamana, 109 

kampana, 17, 121, 133 


351 


kanda, 50 

Kantha-mudra, 260-61, 294 
Kapalabhati, 50 
Kara-nyāsah, 143, 178 
kara-nyāsas, 143, 178 


karamālā, 96, 116-17, 135, 181, 
231 


karamālā counting, 115 

karma-saritskāras, 203, 209 

karma-vāda, 44 

karma-yoga, 41, 204 

karmāšaya, 66, 68, 106, 203, 208, 
221 

karmāšaya (sañcita karma), 69 

Kūrmah, 152 

karmas, 55, 68, 106 

karmavāda, 68 

kīrtana, 39-40, 120, 192-95, 220, 
224 

kaula-mārga, 53, 55-56 

krcchra-sādhanās, 27 

khecarī-mudrā, 55, 261, 294 

klitin, 62, 177, 259, 267, 292, 297 

klesahā-mudrā, 297 

krīrit, 4, 62, 226, 292 

kriyā-yoga, 14 

Krsna-Gayatri, 162 

ksraurit, 62 

Kuja-mudrā, 276 

kula, 53 

Kulīra (pādāgni)-mudrā, 277 
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Kumari, 56 
kumārī-pūjā, 56 
kumārīpūjanam, 54 
kumbhaka, 225, 228, 229 


Kundalini, 48, 50, 53, 56, 73, 228, 
229, 292 


kuņdalinī sādhanā, 227 
kuņdalinī-arousal, 58 
Kuņdalinī-Yoga, 53, 55 
kundalini-yogt, 48 


Laksmī, 4, 36, 47-48, 138, 171, 
174, 195, 225, 230 

Laksmī-Gāyatrī, 165 

Laksmī-kīrtana, 195 

Laksmī-mantras, 109, 112, 173 

Lalitā, 47 

laii, 4, 62, 172, 227, 229, 268, 285, 
289, 290, 292 

linga, 36, 51 

linga-mudra, 190, 236, 239, 258, 
265, 267, 276, 294, 298 

Lingam, 157 

Likhita-japa, 39 

lokas, 126, 132 

long-term memory, 21 

lumbago, 248, 251, 255 


madhyabhedī-prāņāsana, 268-69 
madya, 57 
madyam, 55-56 


mahā-mantra, 195 

Mahā-mantra-kīrtana/mahā-nāma- 
kīrtana, 195 

Maha-mrtyunjaya-mantra, 109, 
181-83, 189, 191, 232, 235-36, 
239, 294-95 
Japa-Sādhanā, 184 

mantra-sādhanā, 191 

mahā-nāma, 195 

mahā-vyāhrtis, 172, 182, 227 

mahah, 126, 228 

Mahakali, 180 

Mahākrāntam, 152 

Mahalaksmi, 170, 180 

mahamantra, 170 

Mahasarasvati, 180 

Mahat, 17, 71 

mahāvyāhrtis, 126 

mahima, 74 

maithuna, 56 

maithuna-mudrüs, 55 

makarāsana, 247-48, 260, 262 

mala, 112 

mamsa, 57 

mamsam, 55, 56 

mila bandha, 287 

Müla-Prakrti, 53, 133 

mūlādhāra, 4, 48, 50, 53, 56, 58, 
172, 227, 228-29, 235-36, 285, 
288, 290, 292 

Mīmāmsā, 131-32 

Mīmāmsā School, 131 
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Mimamsakas, 130-32 

manas, 133, 221 

manasa paficopacara pūjā, 231 

mānasa-pūjā, 171, 176, 231 

mānasika, 10-11, 20, 118, 122 

mānasika japa, 11 

münasika onkara-japa, 19 

mantra, 4, 6, 10-11, 13, 15, 17, 20- 
21, 38-39, 50, 59-61, 72-74, 93, 
101-02, 107, 109-11, 117-18, 
122-23, 125-26, 128, 134-35, 
137, 140-41, 143-44, 160, 167- 
71, 174, 177, 181-83, 192-93, 
195, 197-98, 201-02, 212, 220, 
224-25, 227, 229-32, 234-35, 
249, 253-54, 256, 263-64, 271, 
274, 282, 288, 294, 296 
for Japa, 167 

mantra om, 122 

mantra-japa, 3,10, 12, 14-15, 22, 
27-28, 38, 58-59, 61, 63, 71, 75, 
93, 101, 111, 119-20, 136, 138, 
145, 159, 176, 191, 198, 225, 
230, 234, 236 

mantra-kirtana, 40 

mantra-sadhana, 60 

mantra-siddhi, 60, 72 

Mantra-Varņa-Nyāsah, 179 

manipüra, 4, 58, 172, 227, 228, 
229, 238, 246, 275, 278, 281, 
292 

mandalas, 52, 58, 73, 188, 227, 256 

māraņa, 75, 77 


marjana, 50, 58, 60, 111, 176, 180, 
191, 197 

mūrti-pūjā, 58, 59 

māty(māyā)-mudrā, 234, 267 


māty-mudrā, 236, 258, 272, 276, 
294, 297 


Mātangī, 47 
matrka, 51, 61, 72 
matsya, 57 
matsyah, 55, 152 
Maya, 36, 42, 48, 108 
maya-bija (hrim), 258, 267 
meditation, 275 
memory, 21, 31 
mental stress, 82 
merus, 112, 115, 135 
migraine, 266 
mind, 21, 78, 82 
moksa, 41, 43, 55, 66, 105, 109, 122, 

196, 203 

yoga, 120, 124 
Monotheism, 28-30, 34 
Mother Creatrix, 130, 138 
Mrga-mudra, 190 
Mrta-safijivani-mantra, 182 
Mrtyufijaya-mantra, 181-82, 184 
mrtyuhara-bijas, 183 
Mudgaram, 152 


mudra, 96, 234, 258-59, 263, 265, 
267, 270, 273, 276-77, 287, 
289, 293 
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mudra-japa, 263, 265, 274, 279, 
281, 282 
for Relief from Chronic 
Constipation, 283 
Relief from Hepatic 
Disorders, 280 
mudrās, 50, 55, 58, 125, 142, 143, 
145, 159, 239, 256, 258, 263, 
267, 275 
mukti, 44, 57, 60, 72, 123, 137, 299, 
300 


Musti-mudra, 189 
Mustika-mudra, 276 
Mustikam, 152 


for 


nada, 17 
nakha-vidirna-mudra, 298 
nilakanthi-mudra, 248, 260-61 


nāma-japa, 2, 13, 38, 101, 167, 191, 
230 


nama-kirtana, 40, 195 
nama-mantra, 170, 172, 230-32 
nüdis, 50, 55, 236, 268 
Narayana, 168, 230, 234 
Nārāyaņa-kīrtana, 194 
nāsāgra-drsti, 268 

Nauli, 50 

nava-šakti, 180 
navāksara-mantra, 179 


navarna-mantra, 174, 176, 180, 
280, 292 


Neti, 49, 266 


neuroendocrine apparatus, 78 
neuroendocrine system, 81, 82 
neurohormones, 209 
neurohumoral system, 81 


Neurohumors, 80-81, 207, 213, 
223 


Nigama, 60 

nirāšī, 206 

nirdvandva, 25 

Nirvāņam, 158 

niskāma, 67, 108, 218 

anusthāna, 196 

japa, 44, 67, 108, 201, 231 

sankalpa, 141 

nivrtti-mārga, 203 

niyamas, 6, 14, 22 24, 99, 100, 196 

non-dualism, 28-29, 31-32, 43, 
63-64, 66, 72, 300 


non-dualism (Advaita Vedānta), 
300 


non-dualistic Vedānta, 300 


noradrenaline, 78, 81-82, 213, 
257, 269 


Nrsimha-mantra, 298 

Nrsimha-Visņu, 298 

Nrsimha-Gāyatrī, 162 

nyāsa, 51-52, 58-59, 61, 63, 142- 
43, 171, 176, 178, 180-81, 232, 
236, 292 


Nyāsah, 185 
nyāsas, 159, 188, 256 
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ori, 3-4, 7-9, 12, 14-17, 19, 24, 36, 
39, 45, 61-62, 66, 100, 109-10, 
120-21, 126, 132-34, 184, 192, 
201, 210-11, 219, 227, 229, 
268, 292 

ont bhūh, 228 

om bhuvah, 228 

om hrim $rim krim, 63 

orit janah, 229 

om mahah, 228 

om prāņāya svāhā, 271 

ori svah, 228 

om tapah, 229 

onkāra, 5, 6,7, 9 

onkàra (ori), 64 
japa, 267 

onkāra dhvani, 17 

onkara-(pranava) japa, 119 

onkāra-japa, 12-13, 15-16, 19, 63- 
64, 66,110, 119-20, 122-23, 
125, 160, 202, 204-06, 208-11, 
215, 218, 220, 268 

onkara-japa-therapy, 213 

onkāra-kīrtana, 219 

oncogenesis, 217 

osteo-arthrosis, 245 

Osteoarthritis, 239, 255 

osteoarthrosis, 239, 247, 253 


Osteoporosis, 241, 247-48, 253, 
255-56, 285 


ovaries, 80, 215 


pafica-bhütas, 133 

pafica-makara, 46, 54 
paficamakararcanam, 54 
Paficamukha-mudrà, 190 
Paficamukham, 148 

pañcopacara manasa püja, 234, 236 
pašcimottānāsana, 255 

pašutva, 55 

Pada-tanka-mudra, 272 


padmasana, 96, 123-24, 202, 220, 
228, 267, 270, 280 

pankaja-mudra, 289 

Pankajam, 157 

pūjā, 58, 96, 138, 159, 171-72, 180, 
198, 231, 234 

Pallavam, 154 

pancreas, 275, 279 

pancreatic islets, 80 

pitha-püja, 176, 180 

pantheism, 29 

Panini, 131 

püraka, 229 

Paramātmā, 2, 8, 17-18, 35, 43, 71, 
106 | 

Paramešvara, 35-36, 49, 64, 129, | 
224-25 i 

Parameévari, 49, 64, 129, 225 | 

Parameśvarī Mantra, 174 | 

parasympathetic, 215 | 


parasympathetic nervous | 


system, 80 
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parasympathic system, 82 
parathormone, 242 
parathyroid glands, 242 
parathyroid hormone, 242 
parathyroids, 215, 247 pranayama, 14, 22-23, 50, 55, 58, 
Patañjali, 3-4, 6, 10, 14-15, 16, 19, — 141, 222, 243, 268 

23, 25, 53, 64, 106, 119, 301 praņu, 5 
prārabdha-karma, 66, 68 
prasāda-bīja, 183 


praņava-japa, 6, 11, 13-14, 16, 19, 
24, 109, 119, 267 


praņava-japa (orit), 273 


Praņava-kīrtana, 192 


pavana-muktāsana, 285 
pingalā, 50, 55, 73 


pinda, 53 pratyāhāra, 10, 14-15, 23 
pinda-brahmanda, 53 pravāla, 112 
Piņdadā-mudrā, 273 pravrtti-mārga, 203 


pituitary, 79 prayascitta, 300 


pituitary gland, 215 
pluralism, 64 
polytheism, 29, 31 
post-japa mudras, 154 
pradhana, 106 

prajña, 8-9, 12, 17,31 


pre-japa mudrüs, 145 
prefrontal area, 78, 215 
primal vibrations, 17 
psychic centre, 78, 215 
psychic stress, 82 
Psychic trauma, 80, 82 


prakrti, 106, 301 psychosomatic diseases, 82, 124, 

Pralambam, 150 209, 211, 213 

pramadā-pūjā, 56 PTH, 242 

pramadā-pūjanam, 54 prthvi, 172 

Prana, 5, 17, 50, 55, 72, 236, 268 Prthvi-bija, 285 

prana-mudra, 270 prthvi-bija (lari), 290 

prana-saficalana-kriya, 243-44, 249 Prthvt-mudra, 285 

pranava, 4, 6, 9, 13, 15, 18-19, 24, purašcarana, 58-59, 72, 93, 111, 
26, 28, 62, 66, 100, 109-10, 180, 198, 232 


120, 201 Purašcaraņa-japa, 99, 110-11, 117, 
pranava (orit), 5, 13, 126, 195, 202 136, 159, 176, 180, 189, 191, 
231, 236 


pranava (pranu), 14 sadhana, 191 
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Puranic Gāyatrī-Mantras, 160 
purusa, 106, 301 

Purusa (God), 127 

purusa (purusavisesa), 106 
purusa-visesa, 106 


Purusottama, 127 


Radhakrishnan, 6 

raga, 206 

rajas, 7, 8, 108, 132, 138, 224 

rai, 4, 62, 172, 227, 229, 238, 277, 
292 

ram, 268 

Ràma, 169-70 

Rama-Gayatri, 163 

Rebirth, 30 

recaka, 229 

releasing factors, 79 


Rheumatoid arthritis, 239, 245, 
248, 253 


Rsyadinydsah, 177, 185 

Rudra, 35-36, 48, 53, 130, 138, 
168, 176, 181 

Rudra-Gayatri, 163, 189 

Rudra-Siva, 276, 295, 298 

rudraksa, 135 

rudrāksa-mālā, 112 

Rudrayamalam, 55, 56 


§abda, 130-31 
Sabda-Brahma, 131 
šabda-brahma-vāda, 132 


Saccidānanda, 137 

sadanga-nyāsa, 178 

Sadanga-Nyāsah, 144, 185 

sadguru, 101, 102, 107 

sah, 62, 182, 183, 184 

sahasrāra, 48, 53, 56, 58, 74, 227, 
229, 292 


sakāma, 44, 67, 72, 102, 108, 110, 
123, 217 

sakāma anusthāna, 197 

Sakāma bhakti, 44 

sakāma japa, 63, 67 

sakāma onkara-japa, 218 

Sakama sankalpa, 142 

sakama-japa, 201, 230, 231 

Sakatam, 149 

Sakta-mantras, 112 

Saktas, 48-49 

Sakti, 56-57, 61, 71, 73, 108, 130, 
138, 302 

Sakti-Gayatri, 167 

Sakti-mudra, 189, 276 

Sakti-japa, 115 

Sakti-mantra, 115 

Saktipata, 102 

šalabhāsana, 253 

samādh, 18 

samādhi, 11, 14, 18, 23, 28, 65, 123, 
125, 137, 160, 202, 207, 209- 
iy, 2147219221223229 
231, 239, 246, 266-67, 274, | 
279, 280 i 
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samüdhi-yoga, 19 
samüna-mudrà, 278 
samāna-nābhi-mudrā, 279 
sammohana, 75 
samprajūāta, 18 
samprajūāta samādhi, 18 
samputa, 232 
samputa bījas, 182 
samputīkaraņa, 182, 232 
Samputam, 146 
saniskaras, 9, 12, 21, 30, 31, 43, 45, 
55, 66, 106, 204, 208, 221, 301 
samyama, 11, 18, 210 
sankalpa, 110, 123, 141, 184, 201, 
210-11, 214, 218, 222, 225, 
231, 234, 236, 245, 247, 249, 


251, 256, 258, 263, 267, 270, 
275, 281, 291 


sankalpayana, 210-11, 214 

Sankara, 6, 31, 132 

Sankaracarya, 20 

Sankara’s, 124 

Sankhah, 157 

$ankha-mudrà, 259, 267, 294 

šānti-karma, 75 

santosa, 24-26, 100 

sapta-lokas, 127 

Saptašatī, 174 

sāranga-mudrā, 190 

Sarala-nasa-Sodhana-kriya, 266 

Sarasvatī, 4, 7, 16, 36, 47-48, 61, 
120-21, 126, 129, 132-33, 135, 


138, 170-71, 174, 194, 224-25, 
230 


Sarasvatl-Gayatri, 166 

Sarasvati-kirtana, 194 

Sarasvati-mantra, 173, 109 

sarvanga nyāsa, 292 

Sarvānga-sariiyama with mantra- 
japa, 280 

sarvatobhadramandala, 180 

sat, 300 

satkarmas, 49 

sattva, 7-8, 108, 132, 138, 224 

satya, 23, 99, 126 

Satya-Loka, 107, 127 

satyam, 228 

šauca, 24, 100 

$avüsana, 123-25, 202, 206-08, 
210-11, 214, 219, 222-23, 267- 
68, 273, 291 


savita, 128, 135 


Savitri, 121, 126, 134-35, 138, 
224-25 

Savitri-mantra, 125 

Sayana vyayama, 244 

sciatica, 248, 251, 255 

self, 8, 12, 18, 30-31, 35, 43, 64, 
66, 123, 196, 204, 207, 221 

self (ātmā), 2, 6, 8 

Self (Brahman), 204 

self (jīvātmā), 12 

senile 


degeneration of the 


auditory nerve, 261 
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serotonin, 81 

sex, 24 

sex-libido, 57 

siddhāsana, 96, 123-24, 202, 220, 
228, 267, 270, 280 

siddhi, 74 

singularity, 17 

sinusitis, 263 

Sītā, 169 

śiva-mantra, 111 

Siva, 32, 35, 47-48, 53, 56-57, 61, 
73, 108, 111, 168; 1725181 
191, 224, 230, 233-34, 237-39, 
302 

Siva, 47, 302 

Siva-kirtana, 193 

Siva-mantras, 112, 298 

Siva-Sakti, 36 

Siva-Tantra, 47 

$ivo' ham, 224 

smrti, 9, 12 

Sodasi, 47 

so'ham, 20, 65, 123, 160, 220, 274 

so'harit japa, 20, 124-25, 221, 267 

so'harit-kīrtana, 223 

Sos in Yoga-Tantra, 295 

Space, 5 

Space (Akasa), 5, 127, 133 

spandana, 17, 61, 121, 132 

special purusa, 301 

sphota, 131, 132 


sphota-vāda, 131, 132 
spondylosis, 248, 251 
$ravanendriya, 249 
Šrībagalā, 47 
Srikrsna, 169 
Srirama, 169 
Srividya, 47 

Srim, 4, 62, 195, 226, 292 
stambhana, 75, 76 
sthitaprajña, 26 

stress disorders, 81 
string-theory, 16 
subtle body, 51, 78 


sukhāsana, 96, 123-24, 202, 221, 
250-51, 267, 270, 280, 287, 289 


Sukracarya, 182, 232, 235, 294 
süksma Sarira, 51 
sumukhi-mudrà, 264 
Sumukham, 145 
Super-Self, 2 
super-strings, 16 
Supermind, 21, 133 
superstring theory, 7 
Supreme, 6 

Supreme (paramatma), 6 
Supreme Self, 12, 19 
Surabhih, 155 

susumņā, 50, 55, 56, 73 
susumņā nadi, 268 
susupti, 8,9 
Sūrya-Gāyatrī, 163 
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Sürya-mudra, 276 
svah, 126, 127, 172, 182, 227 


svādhisthāna, 4, 58, 172, 227-29, 
238, 283, 287, 290, 292 


svadhyaya, 6, 14, 24, 28, 100, 196, 
198 


svādhyāya-anusthāna, 197 
svapna, 8 
svarloka-purusa, 127 


svastikasana, 96, 123-24, 202, 221, 
267, 270, 280 


Symbol-Worship, 32-33 
sympathetic, 215 

sympathetic system, 82 
sympathetic nervous system, 78 
synovial fluid, 242, 243, 245 


taijasa, 8-9, 12, 17, 31, 63 

tamas, 7-8, 108, 132, 138, 224 

tanmātras, 133 

Tantra, 13, 46-47, 49-50, 53, 56- 
58, 60-61, 63, 72-74, 77, 120, 
171, 180, 232, 296, 299, 300- 
01 


Tantra-Yoga, 55, 58 

Tantric Mantras for Japa, 173 
tāntrika mantras, 119, 232 
tantrika purašcaraņa, 111 

tanu, 49 

tanu-vistüra, 49 


tapah, 14, 24, 27, 100, 126, 196, 
228, 299 


Tara, 47, 62 

taram (orit), 182 

tarpana, 59, 111, 176, 180, 191, 197 
tat, 300 

tattva-šuddhi, 50 
tattva-mudra, 293, 294 
testes, 80, 215 

thyroid, 80, 215, 242, 247 
Trataka, 50 

Trana (Sos)-Mantras, 297 
trāņa-mantras, 299 

trauma, 82 

tri-ambas, 108, 138 

tribijam, 182 

trimürti, 35, 108, 138, 181 
Trimukham, 147 
Tripurabhairavi, 47 
Tripurasundari, 47 
tryaksara-Mrtyufijaya-Mantra, 184 
tryamba, 36 

tryambaka, 181 
tryambaka-mantra, 181 
tulasi, 135 

tulasi-mala, 112 

tumour, 213 

turiya, 8-9, 12-13, 18, 31, 64 
Tyāga, 299 


uccatana, 75, 76 
udgitha, 4, 6 
ujjāyī pranayama, 222, 268 
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Unconscious, 208 
Unmukhonmukham, 150 
upamsu, 10, 12, 20, 118, 122 
upamsu japa, 11 

upādhi, 108 

upastha-mudrā, 288 
Upavarsa, 132 


varii, 4, 62, 172, 226-27, 229, 238, 
259, 283, 289-90, 292 

vam (varuna-bija), 267 

vašīkaraņa, 75 

vacuum, 5 

Vagdevi, 121, 130 

vahni, 172 

vahni-bija, 279 

vahni-bija (rari), 246 

vaisvanara, 8-9, 12, 17, 31, 63 

vaikhari, 10-11, 20, 40, 118, 122 

vaikhari-japa, 192, 262 

vairagya, 205 

Vairagyam, 156 

vajrasana, 96, 123-24, 202, 221, 
246, 268 

vam, 268 

vama-marga, 301 

vāma-mārgī tāntrikas, 56 

vāma-mārgīs, 46, 56 

vāmācāra, 57 

vāmācārī, 46 


vāmācārī Tantra, 47 


Varāhakam, 152 

vīrāsana, 244, 245 
Varņa-nyāsah, 186 

varuņa-bīja, 283 
varuņa-mudrā, 293 
varuņa-mudrā (jala-mudrā), 282 
vīryāsana, 268 
vasana-samskaras, 21, 44, 208 
vāsanās, 43, 46, 55, 66, 208 
Vāsudeva, 168 

vāyu, 172 

vāyu-bīja (var), 272, 273 
vāyu-mudrā, 271, 273 
Veda-mātā, 133 

Vedāntic kīrtana, 192 
višuddhi, 4, 58, 172, 227-29, 


237, 247-48, 258, 260, 282, 
292 


viśva-rūpa, 34 
Viśvāmitra, 125 
videha-mukti, 204, 221 
videhamukta, 104 
vidvesana, 75, 76 
Viral hepatitis, 280 
Virad, 71, 133 
Vistrtam, 147 
Vitatam, 146 
Visnu, 35-36, 48, 130, 138, 140, 
170, 176, 181, 195 
Visnu Gayatri, 161 


Visnu-Tantra, 47 
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vivarta, 131 

void, 5 

vyāhrtis, 126, 127, 182, 228 
Vyāpaka-Nyāsah, 179 
vyapakanjali-mudra, 282 
Vyapakanjalim, 149 


yam, 4, 62, 172, 227, 229, 273, 292 
yajna, 3 

yama, 14, 23 

Yamapāšam, 149 

yamas, 22, 99, 100, 196 
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yantra, 58, 
yantra-pūjā, 58, 59, 176, 180 


yantras, 52, 58, 73, 180, 189, 198 
256 


yoga, 4, 10, 13, 22-23, 25, 31, 40, 
98, 101-02, 195, 199, 257, 266, 
280, 300 


Yoga metaphysics, 301 
yoga-nidra, 209, 275 
yoga-tantra, 258, 263 
Yogini-Hrdaya Tantra, 61 
yoni, 36, 156 

yoni-püjà, 57 
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